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EPIC   MYTHOLOGY 


E.  WASHBURN  HOPKINS. 


I.  INTRODUCTION. 

§  i.  Date  of  Epic  Poetry.  —  The  mythology  of  the  two  epics  of 
India  represents  in  general  the  belief  of  the  people  of  Northern  India 
along  the  lower  Ganges  within  a  few  centuries  of  the  Christian  era.  For 
the  Mahäbhärata  the  time  from  300  B.  C.  to  100  B.  C.  appears  now  to  be 
the  most  probable  date,  though  excellent  authorities  extend  the  limits  from 
400  B.  C.  to  400  A.  D.  The  Mahäbhärata  as  a  whole  is  later  than  the 
Rämäyana;  but  R  is  metrically  more  advanced,  the  work  of  one  author, 
a  skilled  metrician,  who  has  improved  the  rougher  epic  form  of  the 
Mahäbhärata,  as  his  work  represents  a  life  less  rüde  than  that  depicted  in 
the  great  populär  epic,  this  being  the  work  of  many  hands  and  of  different 
times.  Both  epics  have  received  long  additions.  The  germ  of  the  Mahä- 
bhärata has  been  referred  to  the  Vedic  period  and  the  Rämäyana  has  been 
assigned  to  pre-Buddhistic  times  (its  germ  also  recognised  as  Vedic),  but 
the  data,  in  part  negative,  oppose  the  assumption  that  either  epic  poem 
existed  before  the  fourth  Century  B.  C.  Discussion  is  futile  without  a  careful 
definition  of  the  word  "germ".  That  the  Rämäyana  was  the  norm,  according 
to  which  the  Mahäbhärata  was  built,  or  that  the  Rämäyana  was  completed 
as  it  is  to-day  (barring  the  first  and  last  books)  before  the  Mahäbhärata  was 
begun,  are  theses  impossible  to  establish.  The  Rämäyana  has  two  flagrant 
additions,  books  one  and  seven.  The  Mahäbhärata  has  been  increased  by 
the  late  addition  of  the  HarivamSa  (perhaps  200  A.  D.),  and  much  of  the 
first  book  is  late.  By  the  fourth  Century  this  epic  was  recognised  as  a 
poem  of  one  hundred  thousand  verses,  and  it  has  been  argued1)  that  this 
implies  the  existence  of  the  Harivamsa  at  that  time.  Such  may  be  the  case, 

*)  For  example,  by  Professor  Macdonell,  Sanskrit  Literature,  p.  267.  The  reasons 
for  assuming  an  earlier  date  for  both  epics  than  that  accepted  above  are  set  forth  in  this 
chapter  of  Macdonell's  work.  In  regard  to  the  kernel  of  the  great  epic,  referred  to  about 
1000  B.  C,  it  may  be  questioned  whether  the  war  between  Kurus  and  Paficälas  is  the 
historical  germ  of  the  epic  at  all.  Professor  Winternitz,  Geschichte  der  Indischen 
Literatur,  p.  396,  arguing  from  the  fact  that  the  Tipitaka  does  not  know  either  epic, 
though  it  shows  acquaintance  with  the  story  of  Räma,  assumes  the  termini  400  B.  C.  to 
400  A.  D.  for  the  present  Mahäbhärata.  The  Rämäyana,  he  thinks,  was  "made  by  Välmiki 
probably  in  the  fourth  or  third  Century  B.  C."  (p.  439),  before  the  Mahäbhärata  had  its 
present  form.  Professor  Jacobi  in  his  excellent  work,  Das  Rämäyana,  regarding  the 
Mbh.  as  due  to  the  influence  of  Välmiki  (p.  78),  is  inclined  to  assign  a  much  greater  age 
to  the  Rämäyana.  The  germ  of  the  Mbh.  appears,  however,  to  be  older  than  the  Räm.;  it 
represents  a  rüder  age  as  well  as  a  rüder  art. 
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since  the  (corrected)  Northern  version  contains  84,126  verses,  which,  with 
the  16,375(526)  verses  of  the  HarivamSa,  make  100,501(651)  verses.  But, 
on  the  other  hand,  it  might  be  said,  from  the  off-hand  way  the  Hindus 
have  of  assigning  a  round  number  of  verses  to  a  poem,  that  they  would 
be  quite  likely  to  refer  to  an  epic  even  approximating  one  hundred  thousand 
verses  as  a  poem  of  a  lakh  of  verses.  Now  the  Southern  recension,  in  so 
far  as  the  recently  published  text  represents  it,  has  twelve  thousand  more 
verses  than  the  Northern  recension  and,  without  the  HarivamSa,  contains 
96,578  verses  (or  prose  equivalents)  *),  not  including  the  circa  two  hundred 
extra  verses  of  single  manuscripts.  It  is  therefore  doubtful  whether  the 
attribution  of  a  lakh  of  verses  necessarily  implies  the  existence,  as  part 
of  the  lakh,  of  the  HarivaniSa.  Yet  on  the  whole  this  is  probable,  owing 
to  the  fact  that  the  expansion  in  S  appears  for  the  most  part  to  be  due 
rather  to  the  inclusion  of  nevv  material  than  to  the  retention  of  old  pas- 
sages.  Important  is  the  fact  for  the  mythologist  that  the  Harivamäa  is  more 
closely  in  touch  with  Puränic  than  with  epic  mythology.  It  is  in  fact  a 
Puräna,  and  "epic  mythology"  may  properly  exclude  it,  as  it  may  exclude 
the  Uttara  in  the  Rämäyana,  though  both  are  valuable  here  and  there  to 
complement  epic  material.  In  no  case,  however,  may  passages  from  either 
of  these  additions  be  assumed  to  represent  epic  ideas,  although  of  course 
epic  ideas  may  be  contained  in  them.  It  is  most  probable  that  £änti  and 
Anusäsana  were  books  (XII  and  XIII)  added  to  the  original  epic,  but 
equally  clear  that  they  were  included  in  the  Mahäbhärata  containing  a 
lakh  of  verses.  They  may  be  looked  upon  in  general  as  later  though  not 
modern  additions2),  yet  as  we  know  that  one  portion  of  Sänti  has  been 
enlarged  in  quite  modern  times3),  there  should  be  no  hesitation  in  granting 
that  passages  may  have  been  added  at  any  time  within  the  last  few  cen- 
turies.  The  palpable  additions  made  in  the  interest  of  sectarian  belief  in 
the  Southern  recension  are  merely  an  indication  of  what  has  probably 
happened  in  both  epics.  —  Geographically,  the  Mahäbhärata  represents  the 
western  and  the  Rämäyana  the  eastern  districts  of  Northern  India,  but 
only  in  a  limited  sense  (circa  Delhi  to  Benares).  In  general  it  may  be 
said  that  middle  India  between  the  Ganges  and  Nerbudda  was  the  country 
most  familiär  to  the  poets  of  both  epics.  North  and  South  are  fabulous  but 
travelled  lands.  The  Punjab  is  better  known  but  lies  remote. 

§  2.  The  Concept  Deva.  —  Epic  mythology,  however,  is  fairly  consis- 
tent.  There  is  no  great  discrepancy  between  the  character  of  any  one  god 
in  Mbh.  and  that  of  the  same  god  in  R.  Nor  is  the  character  of  gods  very 
different  in  different  parts  of  Mbh.,  save  for  the  sectarian  tendency  to 
invert  the  positions  of  the  three  highest  gods  in  favor  of  the  sect.  There 
are  of  course  differences,  but  not  such  as  to  imply  that  we  are  dealing 
with  totally  diverse  conceptions  or  traditions.  In  both  epics  the  older  gods 


J)  In  reckoning  the  verses  of  the  Northern  recension,  account  must  be  taken  of  the 
egregious  typographical  errors  in  the  Calcutta  edition,  which  in  Vana  make  eleven  thousand 
odd  into  seventeen  thousand  odd  verses,  in  Udyoga  convert  six  thousand  one  hundred  into 
seven  thousand,  etc.  The  Bombay  Vana  has  11,712  verses  as  contrasted  with  12,082  in  the 
Southern  (S)  recension.  The  total  sum  84,126  is  the  number  for  C  as  corrected  by  B.  As 
an  indication  of  the  difference  between  S  and  B-C,  Ädi  has  11,080  verses  in  S,  8479  in  C. 

*)  Sänti  in  S  has  15,050  and  AnuSäsana  11,184  verses,  as  contrasted  with  13,943  and 
7,796  in  the  Northern  recension.  Holtzmann,  Das  Mahäbhärata,  I,  194,  argued  for  a 
modern  epic  throughout,  but  this  view  has  not  been  substantiated. 

3)  In  Sänti,  Parv.  342  to  353,  S  has  many  more  sectarian  additions  in  honor  of  the 
NäräyaQa  lauded  in  these  interpolated  chapters. 
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are  reduced  in  estate,  in  so  far  as  they  represent  personifications  of  nature; 
in  both,  new  gods  are  throned  above  the  old.  The  conception  Deva,  god, 
embraces  all  spiritual  characters,  as  it  is  said,  "the  gods  beginning  with 
Brahman  and  ending  with  Pisäcas"  (Brahmädayah  Pisäcäntä  yam  hi 
devä  upäsate)1),  but  loosely,  so  that  in  the  very  clause  thus  specifying 
the  host  of  gods,  Siva,  as  the  greatest  god,  is  set  in  antithesis  to  them 
all  as  the  one  being  through  devotion  to  whom  even  Krsna-Visnu  per- 
vades  the  universe.  Nor  is  the  world  of  men  without  close  kinship  with 
the  gods,  who  descend  to  earth  and  are  reborn  as  mortals.  Not  Visnu 
alone  but  those  who  worship  him  become  earthly  Avatars.  KuSika  is  per- 
meated  with  Indra,  and  Gädhi,  son  of  Kuslka,  is  in  reality  son  of  Indra; 
in  other  words,  for  the  purpose  of  having  a  son  Gädhi,  Indra  becomes 
incorporate;  Gädhi  is  Indra  on  earth  (putratvam  agamad  räjams  tasya 
lokesvareSvarati,  Gädhir  nämä  'bhavat  putrah  KauSikah  Päka- 
Säsanali,   12,49,6). 

II.  THE  LOWER  MYTHOLOGY. 

§  3.  Definition.  —  It  is  obvious  that  a  mythology  which  on  the  one  hand 
touches  upon  that  of  the  Puränas  and  on  the  other  reaches  back  to  the 
Vedic  age  may  best  be  presented  chronologically,  and  this  would  be  the 
case  were  it  not  that  there  is  an  aspect  of  mythology  which  does  not  fit 
into  this  scheme.  This  will  be  referred  to  again  under  the  head  of  General 
Characteristics.  At  present  it  will  suffice  to  say  that  at  all  times  in  India 
there  has  been  under  the  higher  mythology  of  gods  and  great  demons  a 
lower  mythology  of  spiritualised  matter  less  remote  than  the  gods  of  sun, 
storm,  etc.,  and  less  remote  even  than  the  recognised  spirits  inhabiting 
yet  not  confined  to  such  matter,  spirits  that  receive  their  proper  recognition 
in  the  pantheon.  Though  this  lower  mythology  has  various  aspects  which 
blend  it  with  the  higher,  as  in  the  case  of  the  Corn-mother  already  absorbed 
into  a  title  of  a  high  goddess,  yet  in  part  it  Stands  aloof  and  may  be 
treated  separately,  at  least  in  its  broad  divisions  of  river-  and  mountain- 
mythology,  the  lesser  traits  of  divine  trees  and  pools  being  more  con- 
veniently  discussed  under  the  head  of  the  divinities  into  whose  province 
the  lower  spirits  have  been  drawn. 

§  4.  Divine  Rivers.  —  Water  has  always  had  a  healing  (hence 
supernatural  or  divine)  power.  The  epic  recognises  this,  but  in  conjunction 
with  the  act  of  a  god.  Thus  a  god  revives  the  dead  with  a  handful  of 
water,  though  a  divine  fiat  is  sufficient  for  this  purpose,  or  the  use  of  a 
magical  plant2).  But  as  a  self-conscious  power,  aiding  the  right,  water  also 
dries  up  before  a  sinful  priest,  who  tries  to  escape  by  way  of  water  (as 
a  guard  against  evil  influence ;  compare  the  populär  notion  that  evil  spirits 
cannot  pass  running  water).  Water  is  also  a  divine  witness  against  wrong,. 
for  which  reason  one  who  curses  or  takes  any  oath  touches  water,  as 
one  does  in  accepting  a  gift.     In  fact  in  any  solemn  event  a  sort  of  bap- 

*)  This  inclusion  of  Pisäcas  under  Devas  occurs  in  the  exaltation  of  Öiva  in  13,  14,  4 
and  verses  added  in  S  to  13,45.  Ordinarily  the  Devas  exclude  the  demons;  they  are  as 
light  to  darkness,  but  (as  shown  below)  all  spiritual  beings  are  sons  of  the  Father-god  and 
so  all  are  divine.  It  is  rather  the  nature  of  the  individual  which  determines  whether  he  is 
"god"  or  "demon",  than  the  class  to  which  he  is  assigned. 

2)  See  the  writer's  paper  on  Magic  Observances  in  the  Hindu  Epic  (Am. 
Philosophical  Society,  vol.  XLIX).  In  12,  153,  113,  S  has  päninä  for  caksusä.  For 
the  other  examples,  see  3,  136,  9f.;  1,  74,  30;  3,  110,  32;  and  the  cases  cited,  loc.  cit. 
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tism  of  water  takes  place,  for  water  is  one  of  the  "three  purities".  As 
truth  is  another  "purity",  a  Speaker  of  the  truth  can  walk  over  water 
without  sinking 1).  The  priestly  influence  predominant  in  the  epics  pro- 
claims  (3,  193,  36)  the  sin-expelling  quality  of  water  sprinkled  by  the  hand 
of  a  priest,  and  this  is  the  idea  of  the  Tirtha,  that  it  has  been  made 
effective  through  an  outer  influence,  priestly  or  divine,  which  imparts 
power  to  wash  avvay  ill-luck  and  sin  or  to  bestow  upon  the  bather  "beauty 
and  fortune"  (3,  47,  29:82,  43  f.).  But  the  cult  of  such  powers,  though 
constantly  recommended  by  the  less  orthodox  writers  of  the  epic,  is  not 
in  conformity  with  the  sacred  writings  and  is  not  infrequently  depreciated, 
as  a  desätithi  or  "cultivator  of  places"  Stands  opposed  to  the  view  that 
"all  rivers  are  Sarasvatis"  (12,  264,  40),  that  is,  all  rivers  are  holy  in  them- 
selves ;  though  certainly  the  modified  view,  for  example  that  "rivers  are 
hallowed  if  Räma  bathes  in  them"  (R  2,  48,  9),  is  normal.  This  example 
also  shows  that  rivers  and  ponds  are  regarded  as  living  persons,  to  whom 
the  predicate  krtapunyäh  (blessed  or  hallowed)  can  properly  apply.  Es- 
pecially  holiness  attaches  to  the  Payosni,  because  of  its  relics ;  to  the 
Cauvery,  because  of  its  nymphs;  to  the  Godävari,  because  of  its  saints  and 
contact  with  Räma;  to  the  Ganges,  because  of  Räma's  passage  over  it; 
and  to  any  union  of  river  with  river  or  with  ocean,  because  the  sacred 
nature  of  each  is  doubled  by  contact  with  the  other  (3,  85,  22  f.  and 
R  4,  41,  15).  The  Cauvery  is  "half  the  Ganges"  but  at  the  same  time  is 
wife  of  Jahnu  and  daughter  of  Yuvanäsva  (H  I42if.),  as  all  rivers  are 
wives  of  ocean,  though  not  always  so  completely  anthropomorphised2). 
Offerings  are  made  to  rivers  and  they  are  invoked  for  aid  as  divine  beings 
(R  2,  55,  4L;  ibid.  4,  40,  9),  the  offerings  when  made  by  Sita  being  a 
thousand  cows  and  a  hundred  jars  of  brandy,  perhaps  intended  eventually 
for  the  priests.  Although  over  a  hundred  and  sixty  divine  rivers  are 
mentioned  by  name  (6,  9,  14 f.;  ibid.  11,  31  f.;  3,  188,  102 f.;  ibid.  222,  22 f.; 
13,  166,  19  f.)  and  the  Rämäyana  says  that  five  hundred  rivers  furnished 
water  for  Räma's  consecration  (R  6,  131,  53),  yet  the  time-honored  designa- 
tion  Five  Rivers  is  still  used  (Indus  being  the  sixth)  to  designate  a  group 
sometimes  also  vaguely  called  the  Seven  Rivers,  this  latter  group  including 
the  Ganges  (see  below).  The  Five  are  named  as  the  (modern)  Sutlej,  Beas, 
Ravi,  Chinab,  and  Jhelum  (8,  44,  31  f.).  As  the  rivers  are  recipients  of 
offerings,  so  in  turn  they  make  to  Indra  an  offering  of  praise  but  are 
overawed  by  the  presence  of  Öiva  and,  like  the  birds,  when  he  appears, 
cease  to  make  a  sound  (3,  96,  6;  5,  17,  22).  Their  bestowal  of  purification 
may  be  unconscious,  owing  to  their  divine  purity,  but  they  consciously 
save  as  well.  Thus  the  Beas  and  Samangä  (3,  139,  9f.  ;  13,  3,  13)  act 
consciously  in  saving  a  man  from  drowning.  All  these  rivers  used  to 
bear  gold,  but  now  only  Ganges  has  that  bye-product  of  £iva's  seed  (7, 
56,  6,  etc.).  The  mental  State  of  rivers  is  often  alluded  to  as  a  matter 
of  course.  They  are  troubled  in  mind,  run  backward  in  fear,  or  cease  to 
flow  in  mental  distress  (8,  94,  49;  R  5,  16,  4,  etc.).  Ganges  converses 
with  Ocean  and  explains  why  huge  trees  but  not  slender  reeds  are  carried 
on  her  waves  (the  trees  resisting  are  overwhelmed,  the  reeds  by  bending 

')  Both  Pphu  Vainya  and  DilTpa,  as  "Speakers  of  truth"  pass  over  water  without 
sinking,  even  in  a  battle-car  (7,  61,  9 f.;  69,  9). 

2)  For  further  references,  see  The  Sacred  Rivers  oflndia  in  (the  Toy  volume) 
Studies  in  the  History  of  Religions,  p.  215.  Few  rivers  are  masculine,  though  male 
rivers,  Indus,  Oxus,  Lohita,  Sona,  etc.,  are  representatives  of  the  masculine  form  (but  also 
Sonä,  fem.)  and  Ocean  is  "lord  of  rivers  male  and  rivers  female"  (R  3,  35,  7,  etc.). 
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escape  destruction,  12,  113,  2 f.);  she  also  explains  to  Umä  the  habits  of 
good  women  (13,  146,  17  f.).  The  river  is  sometimes  a  reborn  saint,  as  the 
Cosy  (Kausiki)  is  an  Avatar  of  Satyavatl,  wife  of  Visvämitra  (R  I,  34,  8), 
as  in  the  Puränas  Gaur!,  wife  of  Prasenajit,  became  the  river  Bähudä.  On 
the  other  hand,  the  Nerbudda  (Narmadä)  became  the  wife  of  the  king 
Purukutsa  (15,  20,  13).  This  river  feil  in  love  with  a  Duryodhana,  by 
whom  she  had  a  fair  daughter,  Sudarsanä,  whose  son  in  turn  married 
Oghavatf  and  "half  of  her  became  a  river"  (13,  2,  18  f.).  A  crooked  river, 
hence  evil,  may  be  in  effect  an  evil  woman  reborn.  Thus  Ambä  remained 
in  life  half  as  a  human  being  and  half  as  a  crooked  river  (5,  186,  41). 
Sons  of  rivers  are  human  heroes.  Bhlsma  is  son  of  Ganges;  Srutäyudha 
is  son  of  the  river  ParnäSä,  by  Varuna  (cf.  §63;  7,  92,  44 f.);  Dusyanta 
is  great-great-grandson  of  the  SarasvatI,  whose  son  was  Särasvata.  Sukti- 
mati  was  a  river  who  became  the  mother  of  a  son  by  a  mountain  (1,  63, 
3  5  f.;  ibid.  95,  27;  9,  51,  17  f.)-  As  intimated  apropos  of  Ambä,  a  river 
may  represent  sinful  power,  but  the  VaitaranT  is  the  only  river  leading 
to  hell,  under  the  name  Puspodakä  (VaitaranT  being  a  sacred  stream  of 
Kaiinga  as  well  as  the  river  of  hell,  3,  200,  58;  8,  yy,  44).  The  Yamunä 
(Jumna)  is  called  KälindT  from  the  mountain  Kalinda,  and  its  place  of  union 
with  the  Ganges  is  celebrated  as  holy  (Bharadväja's  hermitage  is  there);  but  it 
is  often  omitted  from  lists  where  it  might  be  expected  to  appear,  as  in  13,  146, 
18  f.,  where  Ganges  is  the  glorious  last  of  a  list  of  sacred  rivers:  Vipä£ä 
ca  Vitastä  ca  Candrabhägä  IrävatT,  Satadrur  Devikä  Sindhuh 
Kausiki  Gautami  tathä,  tathä  devanadl  ce  'yam  sarvatlrthä- 
bhisambhrtä,  gaganäd  gäm  gatä  devi  Gangä  sarvasaridvarä. 
Ganges  is  here  apparently  derived  from  her  "going"  (cf.  SarasvatI  and 
European  parallels  from  roots  meaning  go  or  run).  She  is  the  most  com- 
pletely  personified  of  all  the  holy  rivers,  not  only  as  mother  of  Bhlsma, 
Gängeya,  äpagäsuta,  äpageya,  nadlja,  and  of  Kumära  (Kumärasü, 
H  108 1)  but  as  co-wife  with  Umä  of  &va,  and  as  assuming  human  form, 
to  become  wife  of  Säntanu  (1,  98,  5).  She  is  called  "daughter  of  Jahnu" 
(ibid.  18),  Jahnusutä  and  Jähnavl,  and  "daughter  of  Bhaglratha",  by  adoption, 
though  her  true  patronymic  it  not  Bhäglrathl  but  HaimavatI  (6,  119,97), 
as  she  is  the  daughter  of  the  Himälaya  mountain.  Her  title  among  the 
gods  is  Alakanandä,  and  as  she  is  regarded  as  identified  with  other  streams 
so  she  is  identified  with  Puspodakä  VaitaranT  (1,  170,  22).  Usually  she  is 
spoken  of  as  threefold,  three-pathed,  as  in  6,  6,  28  f.,  where  SarasvatI, 
Ganges,  is  said  to  issue  from  the  world  of  Brahman  and  to  fall  like  milk 
from  Mount  Meru  into  the  lake  of  the  moon,  which  her  own  fall  has  created, 
after  being  upheld  for  one  hundred  thousand  years  on  Siva's  head.  She 
is  said  to  be  both  visible  and  invisible  and  is  represented  as  divided  into 
seven  streams,  the  names  of  which  vary  but  appear  in  the  Mahäbhärata 
as  (6,  6,  50)  Vasvaukasärä,  Nalinl,  PävanI,  JambünadI,  Sita,  Gangä,  and 
Sindhu.  In  the  Rämäyana  (1,  43,  12)  the  HlädinI  and  Sucaksu  take  the 
place  of  the  first  and  fourth.  She  appeared  first  at  Bindusaras  (6,  6,  44f.; 
R  1,  43,  10),  when  Bhaglratha  induced  her  to  come  to  earth  to  baptise  the 
bones  of  Sagara's  sons,  since  tili  that  was  done  these  sons  could  not  attain 
to  heaven  (3,  108,  18).  The  famous  story  of  her  descent  is  told  in  R  1,  43. 
As  she  sank  when  weary  upon  the  lap  of  Bhaglratha,  she  is  said  to  have 
chosen  him  fcr  her  father  (cf.  3,  109,  i8f.;  and  7,  60,  6 f.).  The  Southern 
recension  says  that  she  was  angry  at  being  forced  to  go  to  hell  and  got 
caught  in  Siva's  hair  (cf.  R  1,  43,  5).     She   is  three-fold   as  the  river  of 
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sky,  earth,  and  the  lower  regions,  tripathagä,  trilokagä,  etc.,  and  her 
titles  incorporated  into  Tirthas  called  Tri-Gaiiga  and  Sapta-Ganga,  Sapta- 
Särasvata-Tirtha  (3,84,  29;  13,  25,  6 f.)  preserve  the  double  account.  As 
the  three-pathcd  Ganges  she  is  called  venikrtajalä  (R  2,  50,  16,  here 
"wife  of  Ocean"),  but  the  post-epical  Triveni  refers  to  the  mystic  union 
of  "three-stranded"  Ganges  with  the  Yamunä  and  (lesser)  Sarasvati  at 
Prayäga  (Allahäbäd).  At  this  place  the  holiness  of  the  river  exceeds  all 
bounds.  A  bath  at  Prayäga,  "the  lap  of  earth",  imparts  more  virtue  than 
do  all  the  Vedas,  and  Ganges  is  here  "the  one  Tirtha  of  the  (Kali)  age" 
(3i  85,  75  and  90).  Ganges  and  Yamunä  are  invoked  together  by  Sita 
(R  2,  52,  82  f.).  At  the  entrance  to  the  ocean  (it  is  said,  1,  170,  igf.),  Ganges 
divides  into  seven  streams  (cf.  6,  119,  76  and  7,  36,  13)  and  "one  is  purified 
from  sin  who  drinks  the  waters  of  Ganges,  Yamunä,  Sarasvati  (Plaksajätä), 
Rathasthä,  Sarayü,  Gomati,  or  Gandaki."  According  to  R  I,  43,  12  f.,  there 
is  a  (later)  division  into  the  three  Ganges  of  the  East,  namely  the  Hlädini, 
Pävani,  and  Nalini;  those  of  the  West,  Sucaksu  (Oxus?),  Sita,  and  Sindhu; 
and,  seventh,  "she  who  became  Bhagiratha's  daughter".  In  this  epic  too 
the  origin  of  Ganges's  title  Jähnavi  is  explained.  Jahnu  swallows  Ganges 
because  he  is  disturbed  by  her  flood  but  lets  her  out  through  his  ears  on 
condition  that  she  be  known  as  his  issue.  The  same  late  book  of  R  makes 
Manoramä  (or  Menä)  the  mother  of  Ganges  (R  1,  35,  16).  This  nymph  was 
daughter  of  Mount  Meru,  and  wife  of  Himavat,  and  bore  him  two  daughters, 
Gangä  and  Umä  (a  Puränic  legend).  Ganges's  place  of  origin  (Gangotri),  the 
so-called  Gate,  Gaiigädvära  (Hardwar),  the  place  of  her  union  with  Yamunä, 
and,  fourth,  the  place  where  she  "unites  with  Ocean"  (debouches  into 
the  gulf  of  Bengal),  have  always  been  the  most  sacred  spots  in  her  course. 
Gangädvära  (13,  166,  26)  and  Prayäga  are  the  most  famous  in  the  epic. 
The  river  has  stairs  (ghats),  gold  in  her  bosom,  etc.  As  a  divine  being 
she  is  "destroyer  of  sin",  identical  with  PrSni  ("mother  of  Visnu")  and 
with  Väc,  and  renowned  as  "daughter  of  Himavat,  wife  of  &va,  and  mother 
of  Skanda".  She  is  also  called  Visnupadi  (coming  from  Visnu's  toe?  See 
13,  26,  a  chapter  devoted  to  her,  and  R  2,  50,  26;  VP.  4,  4,  15.)  As  above, 
she  is  also  "wife  of  Ocean"  as  well  as  wife  of  Siva  (3,  99,  32;  187,  19; 
R  2,  50,  25).  Mandäkini  is  a  name  she  shares  with  earthly  rivers  (5,  III, 
12,  etc.).  ÄkäSagaiigä  ("of  the  air")  is  her  heavenly  name  (3,  142,  11).  On 
the  special  adoration  paid  by  Skanda's  form  to  Ganges,  see  Skanda  (§  161). 
Devanadi  and  Suranadi,  "river  of  the  gods",  are  common  titles  in  both 
epics;  Lokanadi,  river  of  the  world,  is  found  S  1,  186,  2.  She  is  so  anthro- 
pomorphised  that  when  her  son  is  fighting  she  appears  on  his  chariot, 
holding  the  reins  for  him  and  guarding  his  life,  as  she  previously  gives 
him  advice  (5,  178,  68;  182,  12  f.).  There  is  no  epic  authority  for  the  belief 
that  children  were  flung  into  the  Ganges  as  sacrifices,  though  jhasas 
abound  there  (1,  228,  32). 

§  5.  Divine  Trees  and  Groves.  —  Many  trees  are  holy  from  association 
with  the  gods.  Thus  the  SamI  is  the  birth-place  of  Agni  (13,85,44)  and 
the  ASvattha,  representing  the  male  dement  in  the  production  of  fire,  is 
also  tabu  (only  ascetics  live  on  its  fruit),  while  all  the  samidhas,  wood 
for  sacrificial  fires,  are  sacrosanct,  PaläSa  as  well  as  Pippala  (Aävattha), 
and  Sami,  and  perhaps  the  tabu-trees,  pratisiddhänna,  the  "fruit  of 
which  is  forbidden",  have  a  previous  religious  use  as  the  reason  for  the 
tabu.  These  include  besides  those  just  mentioned  the  Vata  (ficus  indica), 
3ana   (cannabis  sativa),   Öäka   (tectona   grandis)   and  the  Udumbara  (ficus 
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glomerata) 1).  The  ASvattha  is  the  chief  of  trees  (it  represents  the  life-tree) 
and  typifies  that  tree  of  life  which  is  rooted  in  God  above  (6,  34,  26; 
39,  1  f.).  To  revere  this  tree  is  to  worship  God.  Visnil  is  identified  with 
the  Nyagrodha  and  Udumbara  and  A^vattha  (13,  126,  5  and  149,  101).  The 
famous  Nyagrodha  ofVrndävana  (mentioned  only  in  S  2,  53,  8  f.)  is  called 
Bhändira.  Otherwise  no  local  tree  except  the  Aksaya-Vata  of  Gaya  is 
noticed  in  the  texts.  It  is  so  called  because  it  immortalises  the  offerings 
given  there  to  the  Manes,  marking  the  spot  where  the  Asura  Gaya  feil 
or  made  sacrifice.  It  is  not  interpreted  to  mean  an  undying  tree2).  A  mound 
or  sacred  edifice  makes  holy  the  tree  upon  it  and  in  a  villa.ge  the  "one 
tree"  which  is  conspicuous  is  said  to  be  caitya  arcaniyali  supüjitafr, 
that  is,  revered  like  a  divinity  (1,151,33,  gräma-druma).  An  unholy  tree 
is  the  Vibhltaka  (entered  by  Kali;  see  3,66,41).  Trees  are  sentient  beings, 
able  to  hear,  move,  see,  feel,  as  philosophically  proved  in  12,  184,  iof. 
The  trees  themselves  wish  to  do  this  or  that  (S  7,  16,  14),  as  distinct  from 
the  dryads  or  spirits  in  the  tree,  "goddesses  born  in  trees,  to  be  wor- 
shipped  by  those  desiring  children"  (83,231,16,  has  Vrksikä  as  dryad; 
B  Vrddhikä).  The  ten  Pracetas  married  a  "tree-girl",  Värksi  (1,196,15). 
Such  spirits  of  trees  are  revered  especially  in  the  Karanja  tree  (3,  230,  55), 
where  dwells  the  tree-mother.  The  "daughter  of  the  Red  Sea",  Lohitäyani, 
the  nurse  of  Skanda,  is  worshipped  under  a  Kadamba  tree  (3,  230, 41). 
Siva  himself  is  not  only  the  "tree"  par  excellence  (87,203,32);  he  is 
formally  identified  with  the  Bakula,  sandal-wood,  and  Chada  trees  (13, 
17,110).  Gods,  saints,  and  demi-gods  live  in  and  resort  to  trees  (1,30,2; 
13,  58,29).  It  is,  however,  not  the  spirits  in  trees  but  the  trees  themselves 
that  beg  boons,  enjoy  marriage  (with  human  beings),  talk  (§  12  c),  grant 
wishes,  and,  in  some  favored  localities,  go  about  at  will. 3)  A  lamp  is  offered 
to  the  Karanjaka  tree  itself,  and  to  cut  down  trees  on  the  day  of  the  new 
moon  is  a  sin  equal  to  that  of  murdering  a  priest  (13,  123,  8  and  127,  3). 
The  moon  is  here  the  source  of  vegetal  energy.  The  five  trees  of  Paradise 
can  be  transplanted  to  earth,  and  Krsna  thus  robs  Indra  of  the  Pärijäta 
tree  (5,  130,49).  The  Samtänaka  tree  is  found  also  in  the  world  of  cows 
(13,  81,  23)  and  in  the  heavenly  hüls  of  the  North  (5,  in,  13);  it  is  mentioned 
with  the  Pärijäta  (3,231,23).  The  Pärijäta  in  H  7168  f.,  is  identified  with 
the  Mandära  tree,  another  heavenly,  divya,  tree,  the  flowers  of  which  are 
offered  by  the  Vidyädharas  to  the  sun  (3,  3,42;  all  the  allusions  are  late). 
The  trees  that  grant  wishes,  Kalpavrksas  (1,  219,  3),  are  either  magical  or 
heavenly,  but  on  occasion  are  to  be  found  on  earth  (1,  29,  40;  cf.  kappa- 


*)  See  the  account  in  13,  104,92,  and  cf.  12,40,  II ;  13,  14,58;  the  Paläsa  is  butea 
frondosa  and  the  Pippala  is  the  ficus  religiosa.  One  may  not  use  Paläsa  wood  to  make  a 
seat  nor  Tindukawood  for  toothpicks,  though  sinners  do  so  (7,  73,  38;  omitted  in  C  but 
found  in  B  and  S). 

2)  See  the  writer's  Great  Epic  of  India,  p.  83,  note  2,  and  the  references  3,84, 
83;  87,  11;  95,  14;  7,  66,  20;  13,  88,  14;  R  2,  107,  13.  In  general,  all  Caitya  trees  are  homes 
of  spirits  (12,  69,  41  f.). 

3)  Compare  7,  69,  5  f.;  3,  1 15,  35  f.  Tree-marriages  are  still  practiced  (JAOS.  22, 
pp.  228  and  328)  to  avoid  the  evil  effect  of  a  marriage  with  a  third  human  bride  (the  tree 
is  made  to  receive  the  threatened  disaster).  Trees  going  about  at  will  (5,  100,  15,  etc.) 
generally  produce  any  kind  of  fruit  or  flower,  i.  e.  they  are  magical  trees  belonging  to 
some  superior  region.  They  are  called  kämacärin  and  kämapuspaphala  in  Hiranyapur 
(loc.  cit.).  The  dryads  are  vegetal  divinities  that  eat  human  flesh  and  have  to  be  appeased 
with  offerings,  though  the  tree-mother  is  kind  (3,  230,  35  f.),  but  the  sentient  trees  are 
usually  kindly,  as  all  of  them  used  to  be  (7,  69,  5  f.).  On  seeing  golden  trees,  as  a  sign 
of  death,  cf.  JAOS.  30,  p.  351. 
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rukkho).  The  Kälämra  tree  is  a  mango  a  league  high  east  of  Meru  (6, 
7,  14  f.).  Its  juice  gives  immortal  youth.  Sudarsana  is  the  name  of  the 
Jambüvrksa,  which  grants  all  desires.  It  is  one  thousand  and  one  hundred 
leagues  high,  touching  the  sky,  and  like  the  preceding  tree  (of  Bhadrääva 
Dvipa)  is  frequented  by  saints  and  heavenly  beings.  It  bears  red  gold  in 
its  juice  which  makes  a  river  flowing  around  Meru  to  the  Uttara  (Northern) 
Kurus  (6,7,  20  f.).  The  Ganges  rises  from  the  root  of  the  great  jujube  tree 
on  Kailäsa  (3,  142, 4 f.;   145,  5 1). 

These  individual  heavenly  trees  grow  between  earth  and  heaven  and 
it  is  on  the  mountains  that  the  divine  groves  are  found.  The  grove  of 
Deodars  (13,  25,  27),  the  grove  of  Kadalis  on  Mt.  Gandhamädana  (3,  146, 
51  f.)  are  typical  of  the  vanarn  divyam  or  deväranyäni  (5,  14,6;  186, 
27),  which  are  sacred  to  the  gods  and  in  which  the  gods  perform  religious 
rites.  Such  a  sacred  grove  is  found  by  Yudhisthira  on  his  journey  (3,  n8,9f.), 
where  there  are  altars  (shrines)  of  saints  and  gods,  Vasus,  Maruts,  (Ganas), 
Asvins,  Yama,  Aditya,  Kubera,  Indra,  Visnu,  Savitr,  Bhava,  Candra,  the 
maker  of  day  (Sürya),  the  lord  of  waters  (Varuna),  the  troops  of  Sädhyas, 
Dhätr,  the  Pitrs,  Rudra  with  his  troop,  Sarasvati,  the  troop  of  Siddhas, 
"and  whatever  immortals  there  be".  These  groves  are  the  parallel  to  the 
nemus  and  lucus  of  the  Roman,  Teuton,   etc. 

§  6.  Divine  Mountains.  —  Every  mountain  is  a  potential  divinity, 
as  well  as  a  resort  of  the  gods,  Gandharvas,  etc.  The  mountains  north  of 
India  lend  themselves  especially  well  to  the  notion  that  snow-clad  hüls 
pierce  heaven,  but  as  these  mountains  are  invisible  from  the  lower  habitat 
of  the  epic  poets,  most  of  the  particular  descriptions  must  have  been 
generalised  from  hearsay.  The  ränge  south  of  the  Ganges  is  treated  more 
familiarly.  Here  lies,  for  example,  the  mountain  referred  to  above,  who 
begot  a  son  on  a  river  (1,63,  35  f.)  and  a  daughter  who  became  wife  of 
Vasu,  Girikä.  This  mountain,  Kolähala,  is  expressly  "intelligent".  Mountains 
speak  (R  5,  1,  in,  Mainäka  in  human  form;  cf.  12,  333,  30  as  echo,  334,  25); 
they  revere  Siva  and  Indra  (13,  14,  399;  5,  17,  22);  and  they  are  themselves 
revered  (1,  220,  6;  13,  166,  31  f.;  14,  59,  4 f.),  as  is  one  in  a  mahas  tasya 
mahägireh  or  "feast  in  honorof  the  mountain",  by  the  offerings  of  fruits, 
flowers,  etc.  In  2,  21,  20,  a  hill  called  Caityaka  is  revered  as  the  place 
where  a  mämsäda  rsabha  (minotaur)  was  slain,  the  help  of  the  mountain 
being  perhaps  implied.  Hills  bewail  Sita  (R  3,  52,  39).  The  mountain  Arista 
wakes  at  dawn,  opens  his  eyes  of  metal,  Stretches  his  arms  of  Deodars; 
yawns  with  peaks;  speaks  in  waters  (R  5,  56,  10  f.).  The  high  place  espe- 
cially favored  by  the  gods  as  their  meeting-ground  as  well  as  dwelling- 
place,  is  always  a  hill,  the  higher  the  better;  hence  a  preference  for  the 
northern  mountains  as  tridaSänäm  samägamah,  "assembly  of  gods" 
(3»  39»  4°)>  where,  on  the  top  of  Himavat,  they  sacrificed  of  old  (7,  54,  25), 
for  this  is  the  locality  "beloved  of  gods"  (3,  37,  39).  "Seven  Mountains" 
(like  other  sevens)  designates  the  several  ancient  "doors  of  heaven", 
renowned  as  Kulaparvatas  in  6,  9,  11.  The  Seven  are  the  Orissa  chain, 
the  southern  part  of  the  Western  Ghats,  and  the  northern  part  (these  three 
beeing  called  Mahendra,  Malaya,  and  Sahya),  the  ränge  called  ^uktimat 
(in  the  east),  the  Gondwana  ränge  called  Rksavat,  the  (Eastern)  Vindhya, 
and  the  Northern  and  Western  Vindhya  called  Päriyätra;  among  which 
Mahendra  (from  which  Hanumat  leaps,  R  4,  67,  43)  is  best  known  to  the 
epic  poets  as  a  sacred  place  (R  5,  43,  5;  Mbh.  1,  215,  13;  3,  85,  16,  etc.; 
R  4,  42,  18  f.,  Päriyätra  as  Western).   In  14,  43,  3  f.,  seven  trees  and  twelve 
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mountains  are  called  "kings",  but  in  calling  Arjuna  the  "eighth  mountain" 
(S  4,  3,  36)  the  epic  reverts  to  the  old  phraseology 1).  Legends  abound  in 
regard  to  the  mountains  as  holy  beings  as  well  as  holy  places.  Like  saints 
and  gods  they  perform  sacrifice  (12,  321,  182).  "Wingless"  (and  winged) 
mountains  refers  to  the  legend  (R  5,  1,  125)  of  Indra  cutting  off  the  wings 
(clouds)  of  mountains  and  making  earth  firm  (RV.  2,  12,  2;  MS.  1,  10,  13), 
as  this  expression  is  used  e.  g.  in  7,  26,  65  and  ib.  37;  also  7,  103,  6  (at 
the  present  day  mountains  do  not  move  as  of  old);  R  3,  51,  4,  etc.  Himavat 
is  Sailaguru  (9,  51,  34)  and  his  son  is  Mainäka,  whose  son  in  turn  is 
Kraunca,  who,  however,  is  also  called  son  of  Himavat.  Mainäka  alone 
escaped  when  Indra  cut  off  the  wings  of  other  mountains,  and  this  mountain 
appears  as  type  of  stability  (7,  3,  4 f.;  9,  12 f.),  as  it  stood  firm  against 
Nagäri  (Indra).  It  lies  north  of  Kailäsa,  beyond  Kraunca  (R  4,  43,  31);  a 
barrier  against  Asuras  (R  5,  1,  93)  and  in  it  Maya  deposited,  near  Bindu- 
saras,  a  mass  of  gems.  It  has  a  vinasana  (cleft),  where  Aditi  cooked 
food  for  the  sake  of  her  son  of  old  (3,  135,  3).  It  escaped  Indra's  design 
and  Ocean' gave  it  refuge  (1,  21,  15).  Mainäka's  son,  Kraunca  (R  6,  67,  19), 
is  the  White  Mountain  of  silver  as  contrasted  with  "golden  Himavat"  (3, 
188,  112;  13,  166,  30 f.),  but  also  "golden"  (R  6,  126,  14).  Seven-headed 
dragons  guard  it  and  in  it  is  a  golden  lake,  where  the  mothers  of  (Skanda) 
Kumära  nursed  him.  Shot  at  by  Skanda,  Kraunca  fled  but  returned  and 
was  pierced  and  "feil  shrieking"  and  then  again  fled  (3,  225,  lof. ;  9,  46, 
84).  Though  son  of  Himavat  and  Menakä  it  is  called  "Rudra's  seed"  (3, 
229,  28),  that  is,  it  consists  in  the  seed  of  the  god,  elsewhere  described 
as  the  seed  of  Agni-Rudra  cast  into  Ganges  (8,90,68;  9,  17,  51;  44,9; 
13,  85,  68).  R  7,  104,  6,  however,  makes  all  mountains  from  the  bones  of 
Madhu  and  Kaitabha  (creation  of  Räma-Visnu).  Mainäka  leaps  out  of  ocean 
to  hinder  Hanumat  (R  5,  1,  92  t.;  "mountains  under  the  sea",  ib.  3,  33,  6). 
It  lies  "in  the  West"  according  to  3,  89,  11. 

The  Vindhya  legend  represents  that  home  of  plants  and  metals  (13, 
166,  31)  as  angry  with  the  sun  for  refusing  to  walk  the  deasil  around  it 
(as  men  and  gods  should  "walk  the  deasil"  around  a  divine  mountain, 
1,  220,  6)  and  hence  as  growing  to  obstruct  the  sunlight  despite  the  request 
of  the  gods  to  stop.  Agastya  persuaded  it  to  let  him  pass  over  and  not 
grow  tili  he  returned  and  the  Vindhya  still  awaits  the  saint's  return  (3, 
103,  16  and  104,  12  f.).  The  belief  in  a  totem- mountain  obtains.  Balädhi, 
the  saint,  desired  an  immortal  son;  the  gods  granted  a  son  whose  life 
should  not  end  tili  the  object  in  which  his  life  was  bound  up  should  perish. 
The  life  of  the  son  Medhävin  was  therefore  bound  up  in  an  "indestructible" 
mountain,  but  being  sinful  he  provoked  Dhanusäksa,  a  saint  who  took  the 
form  of  a  buffalo  and  destroyed  the  mountain,  and  therewith  Medhävin 
also.  Dhanusäksa  in  S  transforms  himself  into  the  buffalo;  other  versions 
make  the  animals  the  means  used  by  the  saint  (S  3,  135,  52 f.).  Other 
mountains  sacred  if  not  so  personally  conceived  as  is  the  case  with  Mandara, 
Kraunca,  Mainäka,  and  Himavat,  are  the  mount  where  the  ark  landed 
(3>  J87,  50,  Naubandhana);  the  hill  Govardhana,  upheld  by  Krsna  (5,  130, 

4)  The  Seven  Mountains,  known  as  doors  of  heaven,  appear  in  Vedic  literature  (TS.  3, 
12,  2,  9;  6,  2,  4,  3).  Visnu  is  here  the  lord  of  hüls,  not  Siva  (3,  4,  5,  1).  In  SäkadvTpa  the 
seven  remain  in  epic  descriptions  (6,  II,  13).  Bhj-gutunga,  Agastyavata  and  Mt.  Kufijara, 
"Vasistha's  mountain",  and  other  peaks  show  that  saints  as  well  as  gods  live  on  the  hüls, 
the  sanctity  of  which  destroys  sin,  as  in  the  case  of  Hemaküta  (Rsabhaküta),  the  "divine 
grove  of  Brahman",  where  silence  must  be  observed,  tüsnlm  ässva  (3,  114,  16).  Hariv.  has 
Puränic  additions  (Meghagiri,  12846,  etc.). 
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46,  etc.);  Mahendra,  where  Räma  lived  after  extirpating  the  warriors  (7, 
70,  21  f.);  the  beryl-mountain  on  the  Narmadä  where  KauSika  drank  Soma 
with  the  Asvins  and  Cyavana  paralysed  Indra  (3,  89,  13  and  121,  19);  Man- 
dara  (R  3,  47,  39),  used  by  the  gods  to  churn  the  ocean  (1,  18,  13;  R  1, 
45  =46,  18  f.);  Gandhamädana,  home  of  medicinal  plants  and  groves  leading 
to  heaven  (7,  139,  86,  etc.).  Mandara  lies  east  of  Meru  and  Gandhamädana 
and  is  the  home  of  Kubera  and  his  Yaksas,  hurled  to  its  place  in  the 
east  by  the  hand  of'Visnu  (3,  139,  5;  163,  4;  101,  15).  Although  placed  in 
the  north  and  south  as  well  as  the  east  (5,  in,  12  and  109,  9)  and  even  in 
the  west  (ib  110,9),  it  is  more  regularly  an  eastern  hill  and  is  probably 
the  modern  Mandaragiri  near  Bhagalpur.  Its  "western"  location  implies 
that  its  roots  extend  to  the  western  ocean,  as  Himavat  does  also.  Gan- 
dhamadana  is  especially  the  abode  of  Kubera,  though  also  of  Indra;  Kailäsa 
of  Siva;  Meru  of  Brahman;  but  all  the  gods  live  on  occasion  on  any  of 
these.  The  gods  seeking  Siva  find  him  on  Mandara  (7,  94,  57),  and  Brahman 
receives  audience  on  Gandhamädana  (6,65,42).  Certain  mountains,  however, 
are  formally  assigned  to  certain  gods.  The  demons  also  live  where  gods 
live.  Räksasas  live  on  Himavat;  Guhyakas  on  Kailäsa;  serpents  and  Nägas 
on  Nisadha;  all  the  gods  and  Asuras  on  the  White  Mountain  (äveta); 
Gandharvas  on  Nisadha;  and  Brahmarsis  on  Nlla,  "but  the  resort  of  gods 
is  the  peaked  hill"  (6,6,  51  f.).  As  the  hüls  are  all  peaked  with  three  or 
a  hundred  peaks  assigned  to  different  hüls,  and  only  devi  äandili, 
Agni's  mother,  is  ascribed  to  Mt.  Srngavat  (like  Meru  it  has  three  peaks), 
a  special  or  general  ränge  of  peaked  hüls  may  be  meant.1)  Mandara  has 
two  peaks,  is  shaped  like  a  bow  (R  4,  31,  11;  R  5,  22,  27).  Himavat  is 
described  as  "a  mine  of  gems  of  all  sorts,  cultivated  by  saints  and  singers, 
called  the  holy  father-in-law  of  Sankara"  (Siva,  R  4,  11,  12  f.;  13,  25,  62).  He 
is  father  of  Ganges  and  Umä  (above)  and  father  of  Mt.  Abu  (3,  82,  55). 
Kailäsa  is  the  most  famous  ränge  in  Himavat  and  lies  beside  the  upper 
Ganges  near  Mt.  Mainäka  beyond  the  Northern  Kurus  (3,  145,  17 f.;  S  1, 
243,  31).  Both  Kailäsa  and  Gandhamädana  have  the  monster  jujube;  Krsna 
once  lived  on  Kailäsa  (3,  12,  43,  not  S).  Later  the  two  are  different  hüls. 
In  6,6,  1  f.,  Gandhamädana  lies  north  of  Mälyavat  (the  "flame-encircled" 
home  of  saints  who  precede  Aruna,  6,  7,  28),  which  is  north  of  Nisadha, 
which  in  turn  lies  west  of  Kailäsa.  Mt.  Meru  has  three  peaks,  reaches 
higher  than  the  sun,  has  rocks  and  red  sides  like  other  mountains  (e.  g. 
Citraküta,  R  2,  94,  4 f.),  is  self-luminous,  the  abode  of  gods,  etc.,  and  is 
thirty-three  thousand  leagues  in  extent  and  eighty-four  thousand  high.  On 
its  slopes  and  top  sit  saints  and  gods.  It  lies  north  of  Gandhamädana  and 
is  especially  the  home  of  Prajäpati  and  the  spiritual  sons  of  Brahman,  and 
there  rise  and  set  the  seven  divine  seers.  But  above  its  peak  is  the  home 
of  Visnu.  The  sun  and  stars  revolve  around  it.  Yet  it  is  like  other  hüls, 
"beaten  by  rain",  and  appears  to  be  thought  of  as  one  among  many  northern 
hüls,  having  a  vinaSana  like  Mainäka's  (above).  Sumeru  in  Mbh.  is  not  an 
antithetic  mountain  but  an  epithet  of  Meru  itself.  Meru  forms  one  of  seven 
ranges  running  across  Jambüdvipa  and  is  represented  by  the  flag-staff  in 
the  gods's  allegorical  car.  Only  R  Uttara  knows  Sumeru  as  the  name  of 
an  independent  mountain  (R  7,  35,  19),  the  home  of  Kesarin.    South  and 


*)  Cf.  6,  8,  9  and  13,  123,  2  f.  &iva  and  Umä  live  by  predilection  in  the  Karnikära 
grove  on  Meru;  Garuda  lives  on  Hirarjunava;  the  Gandharvas  on  Mandara,  Meru,  etc. 
Harigiri  is  in  KuSadvTpa  (6,  6,  24f.  to  12,  11). 
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east  of  Meru  lie  the  ranges  Nisadha,  Hemaküta  (Kailäsa),  and  Himavat, 
the  thousand  leagues  between  each  making  a  Valley,  varsa;  and  north 
and  west  of  it  lie  Nila,  äveta,  and  Srngavat  (on  the  sea).  Kasyapa  (Cas- 
pian?)  lies  farther  west  and  Nägadvipa  (S,  Säka-)  lies  south  of  the  whole 
group  (6,  6,  56).  The  oceans  are  four  or  seven  (several).  The  original 
conception  is  that  of  four  seas  aroiind  earth,  into  which  run  four  rivers 
from  the  middle  mountain,  and  round  the  flanks  of  Meru  lie  the  four  lands 
Bhadräsva,  Ketumäla,  Jambüdvfpa,  and  the  Northern  Kurus  (Hyperboreans), 
ib.  12.  But  the  peak  of  Himavat  joins  that  of  Meru  (they  clash  together 
like  Symplegades,  12,  334,  9  f.)-  The  epic  knows  nothing  of  the  seven  plane- 
tary  spheres  as  such  (even  13,  16,  34  and  52  do  not  imply  them),  and 
nothing  of  Meru  as  axis  of  the  world. *)  The  addition  of  Maharloka,  Jana- 
loka,  Tapoloka,  and  Satyaloka  to  the  epic  three,  Bhürloka,  Svarloka,  and 
Bhuvarloka,  is  Puränic ;  it  names  the  previously  (Vedic-Epic)  seven  bhu- 
vanas  or  worlds  hitherto  sufficiently  understood  as  a  group.  Räm.  treats 
Meru  as  if  one  of  the  mountains  of  earth  (one  flying  looks  down  upon 
Himavat,  Vindhya,  and  Meru  from  above,  R  4,  61,  9),  it  is  "a  very  big 
hill",  a  ränge  "like  a  snake  lying  in  water"  (ib.).  Its  "three  peaks"  may 
be  conventional  (cf.  R  6,  91,  34).  Later  epic  poets  (RG  4,  44,  46;  H  12853) 
know  a  hill  Trisrnga  (perhaps  Himavat,  cf.  R  6,  69,  24).  Mainäka  has  a 
hundred  golden  peaks  (R  5,  1,  105).  The  Sunrise  and  Sunset  Mountains 
appear  to  be  unmythological ;  they  are  merely  where  the  sun  may  set  and 
rise  (udyadgiri  is  unique,  R  7,  36,  44),  unless  Parvata  Udyanta  — Udaya 
(3>  84,  93)  whereon  the  "track  of  Sävitri"  is  found.  Himavat's  "three 
daughters"  are  known  only  in  H  940  f.  Their  mother  was  Menä,  Spiritual 
daughter,  of  the  Rsis.  One,  Aparnä-Umä,  married  Siva  (q.v.),  one,  Ekaparnä, 
married  Asita  Devala,  and  the  last,  Ekapätalä,  married  Jaigisavya. 

§  7.  Vegetal  Divinities.  —  The  epic  poets  naturally  ignore  as  sepa- 
rate divinities  those  of  whom  they  disapprove  and  those  whom  they  do 
not  understand.  Such  divinities  are  sometimes  found  hidden  away  in  the 
sacred  watering-places  and  sometimes  they  remain  as  titles  of  gods  who 
have  absorbed  them ;  for  the  process  of  absorbing  divinities  into  the  name 
and  glory  of  greater  divinities  began  before  history  and  continues  to  this 
day.  In  this  manner  are  concealed  both  vegetal  and  animal  gods.  Of  the 
magic  of  the  Tirtha  tales  this  is  not  the  place  to  speak.a)  They  contain, 
however,  traces  of  many  deities  lost  or  ignored.  Thus  with  the  Buddhist 
goddess  Sankhinf  is  to  be  compared  the  passage  in  3,  83,  51,  where  a 
Tirtha  pilgrim  is  strongly  advised  to  "go  to  the  Sankhin!  Tirtha  and  bathe 
in  the  Tirtha  of  the  goddess",  in  order  to  acquire  a  beautiful  form.  Although 
it  is  not  expressly  said  that  the  Devi  is  äankhini,  yet  the  implication  is 
that  such  is  the  case,  not  that  Devi  is  one  of  the  higher  goddesses  (in 
masculine  form  the  epithet  Sankhin  is  a  title  of  Visnu).  Then  there  is  the 
Tirtha  of  the  goddess  ääkambharl  (3,  84,  13),  which  must  be  the  holy  place 
of  the  local  Corn-mother,  utilised  or  adopted  as  a  title  of  Durgä  (6,  23,  9), 


4)  See  for  the  details  the  references  in  JAOS.  30,  366f.  Only  S  adds  to  6,6,  10  the 
words  of  VP.  2,  2,  8,  to  the  effect  than  the  apex  of  Meru  is  twice  the  size  of  its  base.  On 
plants  and  mountains  as  the  fat  and  bones  of  ancient  giant  demons,  see  Räksasas,  §  17. 
On  gold  and  trees  made  by  Agni,  see  §  49  f.  In  R  6,  67,  67,  Larikämalaya  is  apparently  the 
triküta  (a  peak  is  broken  off);  ib.  3,  73,  32,  Rsyamüka  is  a  mountain  in  the  South  where 
the  dreams  of  the  good  come  true;  ib.  4,  37,  2  f.  has  a  list  of  southern  hüls. 

2)  Compare  a  paper  on  this  subject  in  the  Proc.  Amer.  Philosophical  Society, 
vol.  XLIX,  1910,  p.  24 f. 
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for  Dcvi  Säkambhan  Stands  by  herseif  as  an  independent1)  goddess,  though 
the  narrator  knows  her  only  as  a  form  of  the  great  goddess  into  whom 
she  was  absorbed,  and  teils  that  the  Tirtha  was  so  named  because  Durgä 
lived  therc  on  säka  or  vegetable  produce  aud  entertained  her  guests  with 
vegetarian  fare  (3,  84,  16.)  Sita  herseif  is  a  Corn-mother.  She  "rose  in 
the  field  where  the  ploughshare  brake  it,  rending  the  earth"  (R  5,  16,  16 
and  ib.  2,  11 8,  28).  She  is  represented  by  the  ploughshare,  which  serves 
as  Salya's  battle-sign  and  is  likened  to  Sita  for  its  golden  beauty  sarvabija- 
virüdhe  'va  yathä  Sita  sriyä  'vrtä  (7, 105, 20). 2)  To  this  category  belongs 
also  the  youngest  wife  of  the  great  fiend,  whose  son  is  Atikäya,  the  "giant" 
(R  6,  71,  30).  She  herseif  is  called  Dhänyamälini,  "corn-crowned",  and 
appears  in  R  5,  22,  39 f.,  as  endeavoring  to  divert  her  lord  from  his  attention 
to  the  Furrow  (Sita).  These  are  but  faint  traces  of  a  cult  of  vegetal  deities 
who  may  be  added  to  the  divine  trees  and  tree-spirits  already  discussed. 
No  one  of  them  qua  goddess  is  of  epical  importance,  but  that  is  not  to 
be  expected  in  a  poem  of  warring  men  and  higher  gods.  They  are  to 
be  considered  somewhat  in  the  light  of  those  animal  gods  who  remain  in 
the  shadow  of  the  great  divinities.  But  there  are  no  vegetal  deities  so 
important  as  are  several  independent  animal  gods.  Compare  also  the 
bucolic  god  enshrined  in  Balaräma  (q.  v.J.  Perhaps  the  use  of  the  tilaka 
sign  may  revert  to  the  tila  as  holy  (sesamum-oil  is  used  for  embalming 
the  dead,  R  2,  66,  14). 

§  8.  Animal  Divinities.  —  Animals  are  divinities  partly  by  birth, 
partly  because  they  are  forms  of  demoniac  or  divine  powers,  and  partly 
because  they  are  the  life-givers  of  any  Community.  Human  beings,  especially 
saints  or  others  potentially  fearful,  may  also  become  incorporate  as  animals 
and  thus  make  them  divinely  terrible.  Even  when  no  divinity  is  ascribed 
to  an  animal  it  is  often  looked  upon  as  a  supernatural  being  and  as  any 
man  may  be  cursed  to  become  an  animal,  this  animal-man  is  looked  upon 
with  the  reverence  which  is  paid  to  any  superhuman  creature.  Certain 
animals  also  have  a  quasi  divinity  or  devilry  in  being  potent  to  bring 
bad  luck.  As  all  animals  talk,  the  gods  appear  as  talking  animals  in  many 
fables,  but  this  is  only  one  side  of  the  belief  that  an  animal  anyway  may 
incorporate  a  higher  power.  At  the  very  beginning  of  the  great  epic  two 
seers  curse  each  other  to  become  an  elephant  and  a  tortoise,  respectively 
(1,  29,  15  f.).  The  later  Rämäyana  relates  that  Saudäsa  shot  a  tiger  not 
knowing  that  it  was  a  man-tiger,  purusavyäghra,  as  Räksasa,  and  that 
its  mate  assumed  in  turn  a  human  form  to  avenge  it  (R  7,  65,  10  f.,  a  later 
form  of  the  legend;  see  Rsis).  This  man-tiger  is  a  spirit  recognised  in 
Vedic  literature  (a  madman  is  offered  to  it,  VS.  30,  8).  All  animals  have 
divine  creative  powers  assigned  to  them  as  their  particular  ancestors,  but 
these  are  for  the  most  part  abstract  creative  energies  regarded  as  daughters 


*)  Säkambhan  is  from  6äka  and  bhar,  "bearer  of  herbs"  (vegetables),  as  the  native 
commentators  admit.  There  seems  to  be  no  reason  for  confounding  this  sSäka  withs'aka 
in  s'akambhara  (an  epithet  meaning  "dung-bearer"  obscurely  applied  to  a  people  or  clan 
in  AV.  5,  22,  4),  as  is  done  in  PW. 

*)  Sita  occasionally  is  recognised  in  her  human  role  in  Mbh.  apart  from  the  formal 
Rämakathä.  In  S  3,  114,  24,  an  added  verse  cites  her  as  an  example  of  the  faithful  wife. 
In  Vedic  theology  she  was  wife  of  Savitr  or  of  Indra,  TB.  2,  3,  10,  I,  SävitrI;  and  Pär. 
G.  2,  17,  13  (or  9),  IndrapatnT.  The  orthodox  Sitäyajfia,  "sacrifice  in  honor  of  Sita"  is 
recognised  in  the  Harivarns'a  as  especially  offered  by  ploughmen  (H  3816)  in  contrast  to 
the  "sacrifice  in  honor  of  the  hill"  ofFerred  by  cowherds  (though,  characteristically,  KjrsQa 
became  the  hill,  so  that  the  sacrifice  as  described  was  made  to  him,  ib.  3876). 
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or  grand-daughters  of  Daksa  and  wives  of  Kasyapa  (see  §  139,  Creation). 
Some  animals  are  sons  of  higher  divinities  (see  Garuda)  or  forms  of  Visnu 
(§  143).  Of  the  abstract  generators  only  Surabhi,  "mother  of  cows",  has 
reality,  evinced  by  dramatic  scenes  and  dialogues  in  which  she  appears 
(see  Indra).  Independent  actors  in  the  epics  are  the  semi-divine  apes  and 
bears,  of  whom  only  the  chief  in  each  class  is  of  mythological  importance, 
the  others  acting  like  ordinary  demi-god  heroes  and  being  content  with 
divine  origin.  As  the  bear  was  created  before  the  ape,  he  may  take 
precedence  here.  Jämbavat  or  Jämbava  (R)  is  "king  of  bears",  rksaräja,  the 
son  of  Prajäpati  Brahman,  in  appearance  like  a  dark  cloud  (R  4,  39,  27, 
etc.).  He  was  born  of  the  yawn  of  Brahman  and  hence  is  called  son  of 
gadgada,  "stammer"  (R  1,  17,  6  and  6,  30,  21).  On  account  of  his  wisdom 
he  is  chief  of  Vidyädharas  (q.  v.)  and  at  the  bidding  of  the  gods  he  coursed 
over  earth  twenty-one  times,  collecting  herbs  from  which  ambrosia  was 
made  (R  4,  66,  31).  He  once  helped  Indra,  and  revered  Visnu  (q.  v.)  by 
Walking  the  deasil  around  him.  His  brother  is  Parjanya-like  (R  6,  27,  9) 
and  is  called  Dhümra,  "smoke-colored",  which,  however,  is  a  common 
epithet  of  bears.  Jämbavat  is  not  prominent  as  sage  or  warrior  in  the 
great  epic,  though  he  leads  millions  of  black  bears  with  white  faces  into 
battle  (3,  280,  23;  ib.  283,  8;  ib.  284,  26),  to  help  Räma.  He  was  brought 
up  beside  the  Narmadä  in  the  Rksavat  (bear)  mountain  and  is  stronger 
than  his  brother,  but  by  Räma's  time  had  become  so  feeble  that  he  could 
jump  only  ninety  leagues  (R  4,  65,  13  f.).  Dazed  by  Indrajit's  blow  he  sends 
Hanumat  for  magic  healing  herbs  (R6,  74,  21  f.)  as  soon  as  he  revives. 
He  is  the  father  of  Jämbavatl  in  Mbh.,  who  was  wife  of  Krsna  and  mother 
of  Samba  (3,  16,  12;  see  Visnu).  It  is  curious  that  he  appears  as  an  ape 
as  well  as  a  bear  (R  5,  60,  6,  harisattama,  etc.).  Jämbavatl  is  called 
KapindraputrT,  yet  with  v.  1.  Narendraputn  (13,  629  in  C  =  B  14,  41  and 
S  45,  25);  but  Kaplndra  is  also  Visnu  in  13,  149,  66  (B).  The  Hariv.  teils 
how  Krsna  overcame  Jämbavat,  king  of  bears,  and  took  away  his  daughter 
and  the  syamantaka  jewel  (H  2073).  In  H  6701,  Jämbavatl  may  be  called 
RohinT,  "taking  any  form"  (doubtful).  With  Jämbavat's  origin  from  Brahman's 
yawn  may  be  compared  Ksupa's  origin  from  the  same  god's  sneeze  (12, 
122,  16  f.),  and  that  of  Prajäpati  Kardama,  born  ofhis  shadow(Bh.P.  3,12,27; 
Kardama  also  as  Näga,  1,  35,  16). 

§  8  b.  Hanumat  and  the  Divine  Apes.  —  The  great  epic  recognises 
Hanumat  as  the  ape  perched  on  Arjuna's  staff,  who  fights  on  the  side  of 
Krsna-Visnu.  The  Räm.  in  both  versions  makes  him  one  of  the  efficient 
aiders  of  Räma-Krsna.  Apart  from  the  Rämakathä,  the  Mbh.  knows  him 
as  "foe  of  the  groves  of  the  lord  of  Lanka"  (4,  39,  10,  Lankesavanä- 
riketu  =  Arjuna).  Sita  calls  him  her  "son",  but  this  is  (conventional)  only 
in  showing  her  grace:  "O  my  son,  thy  life  shall  be  commensurate  with 
Räma's  glory,  and  through  my  grace  heavenly  enjoyments  shall  be  at  thy 
command"  (3,  148,  18  and  ib.  291,  45).  On  Arjuna's  Standard  the  ape  is 
no  mere  figure ;  it  opens  its  mouth  and  roars  (7,  88,  26).  "As  Hanumat 
lifted  Gandhamädana",  so  Bhima  lifted  an  elephant  (7,  129,  139,  86),  though 
the  brotherhood  of  the  pair  is  not  here  suggested ;  but  it  is  explained  in 
3,  146,  65  f.,  where  the  Räma-story  is  known.  He  is  described  here  as  having 
a  tail  like  Indra's  banner  and  as  making  a  noise  like  the  bolt  of  Indra, 
^akradhvaja,  IndräSani,  with  a  short  thick  neck,  small  lips,  red  face  and 
ears,  sharp  white  fangs,  a  moon-like  face,  and  a  mane  like  aSoka-flowers. 
He  is  son  of  Väyu,  the  "life  of  the  world"  (wind  as  breath),  by  the  wife 
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of  Kesarin,  his  strength  being  so  great  that  Bhima  cannot  even  move 
his  tail  (ib.  147,  24  f.).  Subsequently  he  expands  his  size  tili  he  is  larger 
than  a  mountain.  His  nature  here  is  not  that  of  a  god  but  of  a  pious 
monster,  "glorious  as  the  sun"  who  vvorships  Visnu  (as  Räma,  3,  151,  7). 
He  is,  however,  also  a  philosopher,  lecturing  his  brother  on  the  character 
of  the  four  ages,  and  present-day  customs  and  duties.  He  says  he  is  to 
live  as  long  as  the  story  of  Räma  will  endure  (ib.  148,  17),  and  will  roar 
on  the  Pändu's  Standard  (ib.  151,17).  In  the  later  Mbh.  Räma-story,  Hanumat 
crosses  the  ocean  by  his  father's  aid  and  so  burns  Lanka  (3,  282,  59  f.).  His 
name  appears  as  Hanumat  when  metrically  convenient.  His  mother  in  R 
is  Anjanä  (Purijikasthalä,  q.  v.),  unknown  in  Mbh.  When  new-born  he  sprang 
up  to  eat  the  rising  sun  supposing  it  to  be  edible.  With  one  jump  he 
can  go  a  thousand  times  around  Mt.  Meru,  etc.  These  and  other  extra- 
vagances  of  R  4,  66  and  67  seem  to  belong  to  the  Näräyana  period  when 
Visnu  was  All-god  (ib.  67,  3).  They  are  later  traits  than  those  of  the  Mbh., 
as  are  the  Statements  that  his  death  depends  on  his  own  wish  (ib.  66,  28); 
that  his  left  jaw  was  broken  on  a  mountain-peak  after  he  had  leaped  up 
three  hundred  leagues  and  then  been  prevented  by  Indra  from  seizing 
the  sun  (ib.  66,  21  f.);  and  that  in  leaping  to  Lanka  he  followed  the  "path 
of  Sväti"  (ib.  67,  29).  The  legend  here  is  that  Hanumat  was  begotten  by 
Väyu  (Märuta)  on  the  Apsaras  who  had  been  cursed  to  become  the  wife 
of  the  ape  Kesarin  after  she  was  born  on  earth  as  daughter  of  the  king- 
ape  Kunjara;  while  in  Ri,  17,  15  Hanumat  is  simply  one  of  a  lot  of 
monkeys  begotten  by  various  gods  at  Brahman's  exhortation.  The  former 
aecount  agrees  with  R  7,  35,  which  also  makes  his  mother  Anjanä  wife 
of  Kesarin  who  lived  on  Sumeru.  As  Rähu  alone  is  entitled  to  devour 
the  sun,  Väyu  here  chases  Hanumat  and  it  is  Rähu  who  induces  Indra 
to  smite  Hanumat  (thus  injuring  his  jaw).  This  latest  aecount  describes 
him  as  a  sort  of  evil  being,  who  having  reeeived  a  boon  of  safety  acts 
like  any  Räksasa  in  like  circumstances,  tili  the  se'ers  curse  him  to  lose 
the  knowledge  of  his  own  power.  He  is  called  indifferently  Väyusuta, 
Märuti,  Anjanäsuta,  and,  as  a  child  touched  by  Brahman's  healing  hand, 
£i£uka,  and  SiSu,  having  in  fact  a  resemblance  to  £i£u  in  his  leaping 
and  roaring,  and  being  formally  likened  to  him,  "roaring  like  SiSu  on  his 
bed  of  reeds"  (ib.  7,  35,  22;  36,  3  and  33).  Owing  to  his  ignorance,  he 
failed  to  aid  Sugriva  against  Välin,  but  when  released  from  his  curse  he 
became  a  distinguished  scholar,  astrologer,  and  grammarian.  In  leaping 
from  Lanka  he  dashes  down  Mt.  Arista  on  his  way  back,  as  Mainäka 
rising  from  the  ocean  to  give  him  place  to  rest  was  also  crushed  by  him. 
He  takes  a  human  form,  as  do  the  other  apes,  on  reaching  Ayodhyä  (R  6, 
128,  19  f. ;  ib.  130,  42).  In  RG  6,  160,  where  Hanumat  goes  to  Gandhamädana 
to  collect  herbs  he  releases  Gandhakäli,  after  killing  Tälajangha.  She  had 
been  cursed  to  be  a  grahi  tili  Hanumat's  arrival,  a  new  phase,  shared 
with  Räma  etc.,  showing  a  growing  eult.  He  is  here  called  Gandhavahät- 
maja,  Väsavadütasunu  (son  of  the  messenger-god,  R  6,  74,  62  and  77). 
The  other  texts  have  merely  the  aecount  of  the  collecting  of  four  healing 
herbs  at  Jämbavat's  instance ;  but  all  aecounts  agree  in  saying  that  being 
unable  to  find  the  hidden  plants  he  breaks  off  the  hill-top  and  brings  it 
with  him.  He  is  no  god  here,  only  a  giant  ape,  under  bond  of  friendship 
to  execute  his  master's  commands;  and  so  in  R  4,  41,  2  Sugriva  sends 
Nila,  Jämbavat,  and  Hanumat  together  to  search  for  Sita  under  the  command 
of  Angada,    though    he    has    particular    faith    in    Anilätmaja,    Pavanasuta 
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(Hanumat),  so  that  Räma  entrusts  to  him  the  "recognition-ring" ;  but  an 
ape  he  does  not  cease  to  be  (haripungava,  mahäkapi)  and  at  most 
is  equal  to  his  father  in  gait  and  energy  (ib.  44,  3  f.).  His  incidental  exploits 
are  to  find  the  cave  of  Maya  (ib.  51);  to  evade  the  mother  of  serpents 
by  slipping  into  her  mouth,  after  becoming  the  size  of  a  thumb;  to  evade 
Simhikä's  attempt  to  arrest  his  soul-shadow;  and  to  set  fire  to  Lanka  (ib.  5, 
I  to  57),  after  getting  caught,  by  magic  and  having  had  blazing  wool  fas- 
tened  to  his  tail.  In  his  fighting  he  resembles  Bhima  or  Ghatotkaca  who 
also  smite  legions  with  a  club  and  also  expand  and  reduce  their  forms. 
Hanumat  thus  slays  80,000  fiends  at  one  stroke ;  kills  Aksa  (Rävana's  son), 
Dhümräksa,  Akampana,  Nikumbha  (R  4,  42  and  47;  ib.  6,  52  and  57  and  '/'/), 
and  goes  under  any  form,  as  he  will  (R  4,  3,  24)  when  appearing  as  an 
ambassador  "learned  in  grammar".  The  recognition-ring  "marked  with  the 
name  of  Räma"  is  another  late  touch  not  found  in  the  Mbh.  version  but 
found  in  R  4,  42,  12  and  5,  32,  44  (=  C  44,  12  and  36,  2).  Hanumat  disap- 
pears  from  the  scene  in  Uttara  with  a  necklace  given  him  by  Räma  (R  7, 
40,  24),  as  at  the  end  of  the  real  epic  Sita  gave  him  a  necklace  from  her 
own  neck  (R  6,  131,  76).  Hanumat  is  likened  to  Garuda  (R  4,  66,  4),  but  he 
is  not  distinguished  for  divinity.  He  is  inviolable  because  he  has  received 
a  boon  of  the  gods.  He  is  exhorted  to  leap  as  "hero-son  of  Kesarin  and 
Väyu,  by  grace  of  the  seers  and  Gurus  and  consent  of  the  eider  apes" 
(R  4,  67,  34).  He  is  like  Garuda  in  swiftness,  like  wind  in  strength,  like  a 
bull,  a  Näga,  an  elephant,  the  moon  (R  4,  67,  28  and  ib.  5,  1,  2  f.).  He  is 
huge  as  a  mountain  or  small  as  a  cat  or  as  four  fingers  (ib.  196  and  2,49). 
His  father  killed  Samba,  a  demon  appearing  as  an  elephant  (hereditary 
antagonism,  R  5,  35,  81;  ib.  6,  27,  25).  All  the  great  apes  boast  a  divine 
paternity.  Susena  was  son  of  Dharma;  Sugriva's  uncle,  Dadhimukha,  of 
the  Moon;  Välin  and  Sugriva,  of  Rksarajas  (son  of  Visnu),  or  they  were 
respectively  sons  of  Indra  and  Sürya;  Nila  was  son  of  Agni;  Dvivida  and 
Mainda,  of  the  Asvins,  etc.,  though  different  writers  give  different  fathers 
(Dharma  or  Varuna  as  father  of  Susena).  In  all  this  there  does  not  seem 
to  be  sufficient  ground  for  the  ingenious  Suggestion  put  forward  by  Pro- 
fessor Jacobi  (Rämäyana,  p.  132)  that  Hanumat  was  a  village  reduction 
of  Indra  sipravat.  Hanumat  has  no  peculiar  Indra-traits,  for  such  as  he 
has  he  shares  with  other  apes,  giants,  and  fiends.  No  one  knows  certainly 
what  Sipravat  means,  but  if  hanumat  means  "big-jaw-beat"  it  is  appro- 
priate  enough  to  the  ape.  Hanumat  appears  to  be  merely  the  typical  strong 
and  clever  beast  in  demi-apotheosis  Standing  in  this  regard  with  Jämbavat, 
Sampäti,  Sesa,  etc.  He  is  not  descending  but  ascending  the  scale  of  epic 
religious  beings  and  appears  to  have  lost  nothing.  He  is  not  particularly 
drunken,  does  not  use  a  bolt,  does  not  reflect  Indra  in  any  striking  way. 
He  simply  skips  and  throttles  (Aksa)  and  throws  things,  and  gradually 
becoming  cleverer  ends  as  a  priestly  grammarian  (RS  7,  36,  46  adds:  so 
'yam  navavyäkaranarthavettä  brahmä  bhavisyaty  api).  His  intelli- 
gence  is  primarily  craftiness  and  cunning,  as  belongs  to  an  ape,  and  his 
village-popularity  seems  to  point  to  his  original  habitat  as  bordering  on 
the  forest  where  apes  live.  The  Mbh.  recognises  as  the  great  ape  (Kapi) 
Sürya  (q.  v.  and  other  sun-gods),  which  probably  reverts  to  the  Vedic 
Vrsäkapi. *) 


')    In  JRAS.  April,  1913,  p.  398,  Mr.  F.  E.  Pargiter  proposes  to  derive  Hanumat  from 
än-mandi  (Dravidian)  =  Vrsäkapi. 
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£  9.  The  Cow.  —  The  divinity  of  the  cow  rests  on  the  element  in 
totemism  which  consists  in  the  deification  of  that  class  of  animals  which 
provides  a  livelihood.  A  pastoral  people  naturally  recognises  its  herds  as 
its  means  of  life  and  hence  as  in  the  case  of  the  classic  troglodytes  regards 
them  as  its  "sacred  parents",  or,  as  in  the  case  of  the  Todas,  as  its  divi- 
nity.  This  is  brought  out  very  clearly  in  the  speech  of  the  herder  who 
says  (II  3 808  f.):  "We  are  herdsmen,  living  in  the  wood  and  living  on 
wealth  got  from  cows,  we  recognise  as  our  divinity  cows  and  hüls  and 
woods.  The  object  of  one's  closest  knowledge  (with  whatever  knowledge 
one  is  united)  that  becomes  his  divinity,  supreme,  to  be  revered  and  wor- 
shipped,  for  that  (skill)  alone  assists  him.  We  herdsmen  make  sacrifice 
to  the  mountain,  for  it  is  worthy  of  sacrifice.  We  will  sacrifice  sanctified 
cattle  at  a  tree  or  a  hill  on  a  holy  altar  .  .  the  cows  shall  walk  the  deasil 
around  this  best  of  hüls".  Here  the  hill  is  an  object  of  worship  because 
the  herdsmen  live  upon  it,  and  the  cows  themselves  are  their  divinity 
because  the  cow-herders  life  on  the  wealth  which  comes  from  their  cattle 
(vayam  godhanajivinah,  gävo  'smaddaivatam  viddhi).  Thus  as 
early  as  the  Rgveda  the  cow  (less  often  the  bull)  is  aghnyä,  "not  to 
be  killed".  By  the  time  of  the  epics  to  kill  a  cow  was  worse  than  murder, 
excusable  only  when  to  do  so  was  to  obey  a  higher  law.  Such  a  higher  law, 
says  Räma,  is  filial  obedience,  and  for  this  reason,  because  Kandu  obeyed 
his  father  in  killing  a  cow  he  did  not  sin  (R  2,  21,  30).  Doubtless  the  sage 
objected  to  killing  a  cow  even  for  sacrificial  purposes,  as  the  vegetarian 
Substitutes  for  animal  sacrifice  were  already  part  of  the  Visnu  cult;  for 
the  universal  orthodox  rule  is  that  cows  may  be  slain  only  for  sacrifice 
and  the  epic  doubts  even  this  (paSutväd  vinirmuktä  gävah,  13,66,43). 
No  Brahman  may  eat  beef,  cow-flesh  being  usually  implied,  though  a  formal 
tabu  specifies  as  forbidden  food  fish,  swans,  frogs,  etc.,  and  anadvän 
(mrttikä  cai  'va,  12,  36,  21  f.;  S,  anusnä),  or  bull's  flesh.  Especially 
sanctity  attaches  to  a  "blue  bull",  nilasanda,  which  is  sacred  to  the 
Manes  (13,  125,  73  f.),  though  also  sacred  to  Siva  (9.  v.).  To  set  loose  a 
nila  vrsabha  and  to  sacrifice  a  horse  are  equally  meritorious  (3,84,97). 
Despite  the  compassion  for  the  suffering  of  the  mother  of  cows,  Surabhi, 
no  blame  or  remorse  is  expressed  for  killing  thousands  of  cows  in  sacri- 
fice, whose  flesh  presumably  is  eaten  (only  S  speaks  of  the  cow  as  "mother 
of  the  world",  3,  131,  6);  but  the  offer  of  the  arghya  cow  is  purely  con- 
ventional  hospitality  (3,  295,  6,  etc.),  and  cows  are  said  now  to  be  only  for 
giving  (13,66,43)  to  priests.  Surabhi  lives  under  earth  (earth  as  cow  is  a 
common  synonym),  but  the  goloka  or  world  of  cows  is  Visnu's  heaven 
above  the  three  worlds  (5,  102,  1  f.;  13,83,  37).  To  slay  a  priest  or  a  cow 
is  equally  sinful  (12,145,9);  they  are  avadhyäfr,  "not  to  be  slain"  (5, 
36,66).  The  later  epic  has  a  gomati  vidyä,  inculcating  the  doctrine  of 
giving  cows  to  priests  for  the  sake  of  certain  worlds  (see  §  23)  to  be 
gained  by  the  giver  hereafter.  Cows  had  at  first  no  horns  but  got  them 
from  Brahman;  £iva  clove  the  hoofs  of  the  bull;  the  river  Carmanvatl  is 
made  of  the  blood  of  sacrificed  cows  (8,  34,  104 f.;  13,66,  38 f.;  ib.  78,  22 
and  80,  1  f.;  ib.  81,13  and  44).  As  goddesses,  cows  are  a  source  of  good 
luck  and  are  not  to  be  Struck  or  kicked;  but  bullocks  may  be  goaded, 
for  gods  use  a  goad.  A  sonless  man  is  rescued  from  his  evil  State  by  the 
gift  of  three  cows  (13, 22,  3of.;  ib.  67,  7 f.).  Such  gifts  are  to  be  made 
especially  on  the  holy  eighth  day  of  the  moon,  when  wish-getting  cere- 
monies  are  performed  (Kämyästami,  13,  71,  49).  In  lieu  of  the  real  thing, 
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one  may  give  cow-cakes  made  of  sesamum  or  even  a  water-cow  (jala- 
dhenu,  13,  71,  41).  Cow-dung  is  used  to  smear  the  house,  but  it  is  also 
to  be  worshipped  as  an  emblem  of  the  discus  of  Visnu,  as  is  the  yellow 
pigment  from  the  cow  (ib.  146,  48  and  ib.  126,  3  f.).  Siva  has  the  bull- 
standard  because  he  approves  of  cows,  which  are  the  root  of  prosperity, 
the  food  of  gods,  the  support  of  sacrifice,  revered  in  heaven  (13,  51,  27 f.; 
ib.  126,  38  f.;  cf.  3,  133,6  and  ib.  130,  31,    on   the   gift   of  a   kapilä   cow). 

Though  severity  is  permitted  in  handling  bulls  (5,4,5),  they  are  not 
to  be  castrated  nor  to  have  their  nostrils  pierced  (12,263,37  an^  45  f-)- 
It  is  not  regarded  as  cruel  to  kill  animals  for  sacrifice,  since  it  ensures 
their  going  to  heaven  (12,  34,  28).  Even  a  worm  is  induced  by  Krsna 
Dvaipäyana  to  die  for  the  attainment  of  bliss  (13,  1 17,  7  f.).  Besides  the 
mythical  mother-cow,  the  kämadhug  dhenu  Nandini  is  extolled  as  the 
wonder-cow  whose  possession  by  Vasistha  (§  124)  caused  a  war  of  caste 
resulting  in  ViSvämitra  becoming  a  priest.  Anything  desirable,  from  milk 
to  militia,  can  be  milked  out  of  her.  She  has  all  the  female  beauties  and 
"the  six  flavors  of  ambrosia";  her  milk  rejuvenates  for  ten  thousand  years 
(1,  99,  20f.).  On  the  magical  effect  of  bull's  urine,  see  Magic  Obser- 
vances  in  the  Hindu  epic  (op.  cit).  On  Surabhi  and  the  cow-guardians 
of  space,  see  §  92,  §  139.  On  cows  as  born  of  the  Sun,  see  §  36. 

§  10.  The  Elephant.  —  There  is  no  myth  of  a  world-upholding  elephant. 
Divine  elephants  are  mythological  guardians  of  the  quarters.  They  were 
originally  four,  afterwards,  when  the  quarters  became  subdivided,  they  too 
appear  as  eight,  to  embrace  the  districts  between  East  and  South,  etc. 
They  are  called  diggajas,  disägajas  (R  5,  37,  65),  dinnägas,  digva- 
ranas;  the  word  näga,  meaning  also  the  serpent,  causes  confusion  be- 
tween the  two  sets  of  beings.  The  chief  elephant  is  Airävata,  belonging 
to  Indra  (§  66).  The  four  Chiefs  are  called  (6,64,  57  f.)  Airävata  (Airävana), 
Vämana,  Afijana  (cf.  R  4,  37,  5  and  20),  and  Supratika  (also  the  name  of 
Bhagadatta's  elephant),  or  Särvabhauma  (R  4,  43,  36,  etc.,  ridden  by  Kubera). 
But  Mahäpadma  is  also  named  among  these  magical  "three-fold  rutting", 
four-tusked  steeds,  which  are  ridden  by  demons  (6, 64,  57).  Supratika  is 
mentioned  in  6,  12,  34;  he  is  especially  known  as  the  ancestor  of  "king 
Airävana  and  of  Vämana,  Kumuda,  and  Afijana"  (5,99,15).  S  4,  3,  26  calls 
him  best  of  gaj endras  or  chief  elephants  (as  elephant  of  the  North,  see 
Indra).  In  7,  121,  25,  Afijana,  Vämana,  Supratika,  Mahäpadma,  and  Airävata 
appear  as  progenitors  of  earthly  elephants,  though  the  theory  of  creation 
(1,66,  60  f.)  assigns  them  to  Mätaiigi,  Svetä,  and  similar  powers,  £veta  as 
son  of  Svetä  being  particularly  mentioned  as  guardian  of  the  quarters. 
Elsewhere  Sveta  is  a  name  of  a  Näga,  a  demon,  etc.,  but  as  appellative 
it  describes  the  white  elephant  of  Indra.  Kumuda  is  known  to  the  epic 
only  as  mentioned  above;  Afijana  and  his  (western)  progeny  are  praised 
in  7,  112,  23.  The  name  of  the  elephant  later  kown  as  guardian  of  the 
North-West,  namely  Puspadanta,  appears  only  as  a  title  of  Siva  (R  7,  23, 
pr.  4,  49)  and  as  the  name  of  one  of  that  god's  followers  (Mbh.  7,  202,  73). 
äva  is  "elephant-eared"  (12,  285,  yj).  Both  this  and  Pundarlka  are  Näga 
names  (5,  36,  29;  cf.  Airävata).  R  recognises  the  usual  four  and  Särva- 
bhauma; but  also  gives  a  later  technical  list  (R  1,6,25,  bhadrair  mandrair 
mrgaiä  cai  'va),  and  another  list,  viz.  Virüpäksa  in  the  East,  Mahäpadma 
in  the  South,  Saumanasa  in  the  West,  and  Bhadra  in  the  North  (ib.  24  and 
40,  12  f.).  The  late  grouping  of  the  eight  is  not  recognised  in  either  epic, 
but  for  convenience  may  be  given  here:  East,  Airävata;  SE.,  Pundarika; 
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South,  Vämana;  SW.,  Kumuda;  West,  Anjana;  NW.,  Puspadanta;  North, 
Särvabhauma.  The  space-elephants  carry  the  (§  91)  Lokapälas  and  are 
divine ;  they  blow  the  winds  out  of  their  trunks  (7,94,47;  6,  12,36);  they 
are  described  as  living  in  Samä(-land,  Sumeria?  6,12,32),  in  Himavat  (3, 
108,  10),  where  they  have  rubbed  the  mountains  bare  with  their  tusks 
(ib.);  and  elsewhere  on  occasion.  Morally  the  protective  elephants  are 
always  good,  fighting  against  evil  demons.  In  8,  82,  25,  a  battle  is  likened 
to  one  between  the  lord  of  Daityas  and  the  lords  of  directions,  Digiävaras 
(may  be  gods).  Demons  take  the  form  of  elephants,  such  as  the  one  whom 
Indra  killed  at  Benares  (3,  173,  50),  and  there  are  Dänavanägas,  "demoniac 
elephants"  (8,  18,6).  Elephants  weep  in  battle  and  show  three  temporal 
streams,  but  Airävata  and  Bhagadatta's  Supratika  show  seven  (6,  95,  24 
and  33).  Other  than  the  divine  elephants  have  four  tusks,  but  they  live  in 
Lanka  (R  5,9,  5)  or  in  the  mythological  North  (3,158,90).  Ordinary  elephants 
spurt  water  in  war,  throw  weapons  with  the  hand  (7,  26,  50;  1,  81,  13,  but 
for  dvipahastaih  S  has  dvipastaih),  and  even  sing  verses  (R  6,  16,6). 
See  also  §  51,  §93- 

§  11.  Demoniac  Animals.  —  Animals  "possessed"  by  demons  are  com- 
mon and  are  to  be  distinguished  from  animals  which  are  merely  temporary 
forms  of  demons,  though  to  make  the  distinction  is  not  always  possible. 
In  12,  114,  17,  manusyasälävrka  is  a  human  jackal  but  apparently  only 
in  a  metaphorical  sense,  a  mean  man.  In  3,  269,  7  f.,  sälävrka  =  gomäyu, 
announcing  disaster  because  appearing  on  the  left;  ib.  173,48,  sälävrkas 
are  demoniac  forms  in  battle,  but  as  these  include  apes,  elephants,  and 
bears,  as  well  as  Sarabhas,  Bhürundas,  and  ghosts,  they  may  be  animals. 
Only  in  12,  33,  29  they  appear  as  forms  of  Brähmanas  called  Sälävrkas 
because  they  fought,  eighty-eight  thousand  in  number,  against  the  gods. 
The  demons  killing  Kaca  in  1,  76,  29  "gave  him  to  the  sälävrkas",  but 
here,  as  in  the  earlier  tale  of  Indra  giving  the  ascetics  to  the  same  beasts, 
there  is  no  reason  to  suppose  that  the  animals  were  other  than  those  in 
6,  59,  127;  7,  30,  19  (etc.,  etc.)  or  in  10,9,  5,  i.  e.  real  jackals  or  jackal- 
forms  of  demons1). 

The  Sarabha:  This  animal  is  represented  as  one  whose  roar,  garjita, 
frightens  other  animals  in  the  forest.  In  similes,  it  appears  as  a  fighter 
and  combatants  "fight  like  tigers,  hawks,  and  sarabhas"  (7,  127,  41  and 
132,  11).  The  Räm.  knows  a  monkey-chief  of  that  name,  easily  overthrown 
by  Kumbhakarna  (R  6,  67).  Sarabha  is  a  proper  name  but  also  a  monster 
in  Mbh.,  with  eight  feet,  and  slays  lions  (astapädah  sarabhah  simha- 
ghäti,  3,  134,  15;  7,  1,  28,  etc.).  Yet  it  is  found  on  Mt.  Kraunca  (9,  46, 
87),  but  not  as  a  monster;  and  on  Gandhamädana,  with  lions,  tigers,  etc. 
(5,  158,  40),  as  if  one  of  the  ordinary  animals  of  the  wood  and  mountain. 
The  later  epic  increases  its  monstrosity;  it  has  both  eight  legs  and  one 
eye  above,  ürdhvanayanah,  and  eats  raw  flesh  (12,  117,  13  f.),  where 
it  has  part  in  the  fable  of  the  dog  turned  into  a  aar  ab  ha.  It  is,  however, 
listed  among  edible  animals  as  belonging  to  mrgajätis  which  a  gentleman 
offers  his  guest  for  dinner  (antelope,   sarabha,   hare,   bear,   ruru-deer, 


*)  On  the  conception  of  the  sälävrka  as  wehrwolf,  cf.  RV.  10,95,  x5'.  Brunnhofer, 
Arische  Urzeit,  284f.  (Hyrcanians) ;  and  Oertel,  JAOS.  19,  I23f.,  on  the  Vedic  legend 
concerning  Indra  and  the  ascetics.  S  ed.  has  s,  the  Bombay  ed.  s".  Demons  may  be  born 
beasts  as  well  as  assume  temporarily  beast-forms.  So  Bali  is  reborn  as  the  son  of  an  ass 
(12,  224,  6).  Conversely,  horses  and  cows  become  gods  (3,  181,  13).  For  the  divine  horse, 
see  sub  Indra  (§  68). 
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eni,  prsata,  nyanku,  sambara,  gayal,  boar,  and  buffalo  meat,  3,  267,  13). 
Besides  being  a  personal  name  of  heroes  (not  uncommon),  it  is  one  of 
the  names  of  Visnil  (§  143  f.),  as  of  honored  apes,  demons,  and  Nägas 
(cf.  sarabha  as  title  of  Buddha).  As  an  Asura  the  name  said  to  be  equi- 
valent  to  ustra,  also  an  Asura,  may  be  dialectic  for  karabha,  camel 
(which  suggests  Zarathustra).  A  cameTs  roar  would  frighten  any  beast  and 
on  first  appearance  so  queer  an  animal  would  be  apt  to  breed  queer 
stories.  H  2651  has  Ustra  as  Asura;  Sarabha  is  a  Dänava  1,65,26,  and 
a  Daiteya,  reborn  as  Paurava,  in  1,  6j,  27.  The  intimate  relation  between 
man,  beast,  and  gods,  may  be  illustrated  by  the  story  of  Särameya,  son 
of  Saramä,  the  devasuni,  who  herseif  has  a  place  in  Brahman's  heaven 
(2,  n,  40).  When  the  sons  of  Janamejaya  beat  Särameya,  he  induces  his 
mother  to  curse  the  seer  and  the  latter  chooses  as  priest  to  allay  the 
päpakrtyä  a  young  sage  whose  mother  was  a  snake  (sarpi  =  Nägi?  1, 
3,  1  f.).  The  mythology  of  other  real  animals,  except  as  regards  their 
creation  (§  139  f.)  through  mediate  powers,  has  to  do  with  them  as  omens 
and  cause  of  good  luck.  To  touch  a  bull  brings  good  fortune.  The  skin 
and  teeth  of  others  avert  demons,  Pramathas,  etc.  The  tortoise,  cat,  and 
goat,  and  the  skin  and  teeth  of  a  hyena  guard  from  such  evil  ("smiting") 
influence.  The  color  is  of  importance:  "He  (say  the  evil  Pramathas)  is 
free  from  our  influence  who  harbors  in  his  house  as  raksoghnäni  a  cat 
or  goat,  black  or  brown-yellow"  (13,  131,  iof.).  The  destruction  of  the 
crab  by  its  young,  the  destruction  of  the  silkworm  by  its  own  coils,  the 
rising  of  the  spider  from  its  destroyed  web  to  a  new  home  (lifej,  and 
the  fresh  growth  of  horns  in  deer  and  skin  in  snake,  are  all  genuine  or 
erroneous  epic  (and  pre-epic)  observations  of  natural  history  utilised  for 
philosophical  reflection  rather  than  mythological  data,  and  need  not  be 
illustrated  here. 

§  12.  Divine  and  Demoniac  Birds.  —  a)  Many  birds  can  talk,  but 
the  effect  on  the  parrot  of  the  curse  of  Agni  (§  49  f.)  introduces  myth. 
Religiously  and  mythologically  the  goose,  hamsa,  is  the  most  exalted  bird, 
its  high  flight,  loneliness  (above  other  birds),  and  white  color  making  it 
an  emblem  of  the  pure  soul  and  of  God,  the  supreme  bird  of  a  thousand 
wings  (5,  46,  14L);  yet  because  of  RV.  10,  123,  6  the  soul-bird  is  golden- 
winged  (12,  47,  17  and  45),  so  geese  that  talk,  qua  spiritual  beings,  are 
golden  (3,  53,  19),  but  usually  the  hamsa  is  white  (3,  304,  17;  7,  132,  29 f.). 
The  goose  goes  to  Meru,  lives  at  lake  Mänasa;  its  form  is  assumed  by 
Varuna  (§  59  f.),  etc.  It  flies  high  (R  2,  9,  44)  and  represents  the  sun  (hence 
golden).  The  hamsa  separates  milk  from  water  (1,  74,  91  and  passim),  but 
so  do  other  birds  (VS.  19,  73).  Not  every  goose  is  godly;  the  kalahamsa 
lacks  this  distinction  (it  is  grey  not  white).  The  hamsa  is  the  vehicle  of 
Visnu,  but  also  of  Kubera  (§  22);  its  flight  is  exceeded  only  by  Garuda 
(R  4,  58,  28).  Luck  in  omens  is  indicated  by  position  and  sex  of  the 
observer  (right  side  lucky  for  men),  yet  in  a  house,  turtle-doves,  parrots, 
särikäs,  and  cockroaches  bring  luck;  but  vultures,  pigeons,  fire-flies, 
and  bees  are  unlucky  (13,  104,  114 f.).  A  red-brown  owl  with  green  eyes 
attacking  crows  (cf.  R  6,  17,  26)  portends  misfortune  (10,  1,  37).  Yet  unlucky 
birds  are  used  as  standard-figures,  apparently  without  thought  of  danger. 
Some  of  Garuda's  sons  are  birds  (by  name),  Särasa,  Kapota  (5,  101,  11  f.). 
The  first  is  auspicious,  the  second  inauspicious,  for  vultures,  crows 
(v.  1.  cranes),  hawks  (and  especially  pigeons)  are  unlucky,  while  peacocks, 
geese,    särasas,    cätakas,     and    jivamjivakas    are    very     auspicious 

2* 


20      III.  Religion,  weltl.  Wissensch.  u.  Kunst.  IB.   Epic  Mythology. 

(5,  143,  iS f.) ;  as  are  cäsas,  satapatras,  and  krauncas.  Herons,  hawks, 
vultures,  cranes,  crows,  though  inauspicious,  are  auspicious  (nimittäni 
dhanyäni)  if  they  precede  a  warrior  into  battle  (8,72,  uf.),  as  these 
affect  not  the  warrior  behind,  but  the  enemy  who  are  advancing  against 
him  from  the  opposite  direction.  When  one  Starts  into  battle,  the  rear 
is  the  auspicious  position  as  is  the  left  side.  Before  starting,  the  right 
is  the  auspicious  side;  omens  which  in  general  are  favorable  (good  birds 
and  agreeable  sounds)  are  better  in  the  rear,  because  from  there  they 
urge  the  troops  on  to  victory,  while  in  front  they  obstruct  success  (12, 
102,  iof.).  Red-footed  birds  and  pigeons  are  particularly  inauspicious 
(5,  143,  i8f.  and  R  7,  6,  56).  In  R  6,  108,  21,  a  grdhracakram  circles 
over  the  doomed  man  and  follows  wherever  he  goes  (also  grdhrakulam, 
"flock  of  vultures").  The  pigeon  is  most  feared,  which  made  Sibi  espe- 
cially  courageous  in  harboring  this  (Vedic)  death-messenger,  for  it  is  a 
"horrible  portent"  if  a  pigeon  alights  on  one  (ghoram  kapotasya 
nipätam  ähulj,  3,  197,  5;  cf.  R  2,  12,  43;  ib.  14,  4,  etc.;  the  tale  is  told 
in  four  different  forms  in  the  epic).  Other  birds  are  typical  rather  than 
ominous,  cätakas  typifying  thirst;  cakraväkas  the  longing  of  love;  the 
peacock,  shameless,  dances  in  joy  of  rain,  etc.  There  is  a  tabu  against 
eating  the  flesh  of  goats,  parrots,  and  peacocks  (13,  104,  93 ;  on  the 
indecency  of  the  peacock,  see  5,  73,  10  and  12,  114,  10),  but  peacocks, 
deer,  goats,  and  boars  are  provided  as  a  feast  for  Räma  (which  shocks 
the  scholiast,  R  2,  91,  69,  who  says  that  they  were  not  for  Räma  to  eat 
personally,  but  for  the  low-caste  men,  Nisädas).  The  later  interpretation 
of  the  cakora  as  a  betrayer  of  blood  is  not  mentioned  by  epic  writers, 
who  regard  it  as  a  red-eyed  but  pleasant  singing  bird  (7,  126,  40;  cf.  3, 
158,  86  and  13,  54,  11).  The  curlew  inspires  Välmiki  (R  1,  2,  29f.).  See 
also  bird-forms  assumed  by  the  gods  (Indra,  etc.),  and  on  Visnu  as  sun- 
bird  see  §  143. 

b)  Of  quite  different  character  is  the  Bhärunda  bird.  It  is  the  function 
of  this  bird  to  bury  the  Hyperboreans,  when  these  near-immortals  die 
(like  Räma  they  live  ten  thousand  and  ten  hundred  years,  6,  7,  12). 
Bhärundas  have  strong  beaks  and  bodies  and  take  up  the  corpses  of 
the  Northern  Kurus  and  "bury  them  in  caves".  But  along  with  the 
sälävrkas,  etc.,  which  appear  with  ghosts  and  demons  in  the  tumult  of 
battle,  are  certain  Bhurundas  (3,  173,  48)  and  probably  these  are  the 
same  as  the  Bhärundas,  as  soul-seizers,  sirens  or  harpies  (cf.  3,  207,  36, 
bherunda).  The  runda  is  a  mangled  headless  corpse,  a  late  equi- 
valent  of  the  epic  kabandha,  a  torso  which  dances  on  the  battle-field. 
Like  sirens,  the  Bhärundas  sing  (in  the  western  and  northern  wilds)  and 
have  human  faces,  their  songs  being  described  as  "exceedingly  pleasant". 
They  are  here  associated  with  the  Bhülinga-bird,  which  cries  "beware" 
while  picking  the  lion's  teeth  (2,  41,  18;  ib.  44,  28;  12,  169,  10).  S  omits 
Bhülingas  (in  Sänti),  thus  ascribing  human  traits  and  sweet  song  only  to 
the  Bhärundas.  Birds  that  talk  are  not  mythological,  as  parrots,  crows, 
särikäs,  jivajivakas,  etc.  are  kept  in  cages  and  mimic  all  sounds  and 
talk.  Compare  in  Mbh.  the  story  of  Püjani  (12,  139,  4 f.),  and  in  R  the 
tale  of  the  talking  crow  (R  2,  95,  pra.  13),  for  late  exaggerations  of  the 
theme  (R  2,  35,  18).  Demons  take  bird-forms  (Suka,  etc.),  to  act  as  spies 
(R  6,  20,  35,  etc.).  The  birds  teil  a  saint  all  that  is  going  on  (väyasl 
vidyä,  12,  92,  7 f.).  The  talkative  vulture  who  lived  a  thousand  years 
belongs  to  fable  rather  than  to  myth  (12,  153,  54). 
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c)  The  lord  of  the  feathered  race  is  the  mythological  "fair  bird", 
called  Garutmat  Suparna,  the  form  Garuda  being,  however,  the  common 
one  in  the  epics.  "Garutmat  carries  off  the  ambrosia"  (R  3,  30,  5)  and, 
at  the  conclusion  of  the  same  rape  of  ambrosia  in  Mbh.  1,  33,  16,  tarn 
vavre  vähanam  Visnur  Garutmantam  mahäbalam.  Compare  3,  12, 
90,  Vainateyo  yathä  paksT  Garutmän  patatäm  varah  (also  5,  105,  19). 
In  such  passages  Garuda  is  formally  identified  with  the  (Vedic)  Garutmat. 
He  is  brother  of  Aruna,  the  foregoer  of  the  Sun-god  (§  38),  and  may  have 
been  originally  a  form  of  the  sun  (as  bird),  but  the  epic  shows  no  other 
distinguishing  solar  traits  in  the  character  of  Garuda.  He  is  the  egg-born 
son  of  Vinatä,  hatched  after  a  thousand  years,  the  younger  brother  of 
Aruna,  created,  according  to  a  late  tradition,  because  the  Välakhilya 
saints,  angry  with  Indra  for  insulting  them,  wished  a  rival  "king  ofbirds" 
to  humiliate  the  god.  Garuda  is  always  son  of  Kasyapa,  and  an  Aditya, 
though  called  Vainateya  from  his  mother  (1,  16,  24;  R  3,  14,  31),  swift  as 
wind  or  thought  (1,  31,  13 f.;  3,  155,  19;  R  6,  34,  4,  etc.),  and  especially 
distinguished  as  a  rending,  tearing,  snake-devouring  monster  (1,  102, 
46,  etc.).  The  fulsome  hymn  in  Ädi,  in  which  he  is  called  the  sun, 
tapanah  süryah  (1,  23,  9f.  and  16),  calls  him  also  Creator,  destroyer, 
fire,  Daksa,  Brahman,  Visnu,  etc,  and  is  no  index  of  the  usual  epic  con- 
ception,  which  it  marvellously  exaggerates.  This  conception  is  that  of  a 
giant  bird,  whose  most  persistent  traits  are  those  expressed  by  the  epithets 
bhujagäri,  pannagäsana,  etc.,  and  suparna,  that  is,  "a  bird  of 
beautiful  feathers  that  eats  snakes"  (2,  24,  24,  Garutmän  pannagä- 
£anah  ;  1,  16,  24,  pannagabhojanah).  The  peacock  is  the  only  bird 
recognised  by  the  epic  as  bhujagäsana  (12,  120,  4,  yathä  barhäni 
citräni  bibharti  bhujagäsanah;  N.  mayürah),  and  sarpäsana 
(sarpabhuj)  is  a  later  name  for  peacock1).  The  peacock  is  Garuda's 
gift  to  Skanda,  "his  dear  son,  the  fair-feathered  peacock"  (the  fighting 
cock  being  Aruna's  gift,  9,  46,  51).  Garuda  may  mean  "devourer".  But 
the  epic  makes  a  typical  roc  out  of  him.  He  frightens  all,  as  he  falls 
out  of  the  sky,  with  claws  extended,  and  the  rush  of  his  "double  wings", 
which  are  like  double  gates  of  a  city  (1,  207,  32;  22,  227,  21),  beats  down 
forests  (8,  76,  37;  R  3,  25,  28),  and  even  the  sea  is  stirred  by  him  (Tärksya, 
7,  14,  60).  His  shape  gives  a  name  to  a  weapon,  an  army-formation, 
a  fire-altar,  etc.  (R  6,  193,  21;  ib.  1,  14,  27;  Mbh.  6,  25,  2f.).  He  is  best 
ofbirds  or  "the  bird"  (2,19,8;  5,113,2;  vihangama,  pataga,  also  the 
sun,  I,  173,  23;  6,  12,  45).  The  eyes  of  the  race  of  Vinatä  are  remarked 
upon  by  Sampäti,  who  says  he  can  see  a  hundred  leagues  because  he 
comes  from  that  stock  (R  4,  58,  29).  Epic  etymology  connects  his  name 
with  guru,  "load",  because  (1,  30,  7)  he  carries  a  branch  of  the  talking 
tree,  heavy  as  earth,  and  an  elephant  and  tortoise  as  big  as  mountains. 
In  H  10775 f.,  ne  fights  with  Mayüra  diptatejas.  His  great  feat  was  to 
carry  off  ambrosia,  of  which  however  he  did  not  eat,  so  that  he  remains 
mortal,  but  he  won  Visnu's  favor,  who  made  him  his  vehicle  (1,  23,  5  f. ; 
R  3,  35,  27 f.).  He  is  here  called  Tärksya  as  well  as  Vainateya  (Aruna 
also  has  the  last  title,   R  4,  58,  28).     The    epic   formally   distinguishes  as 


*)  On  Garuda  and  Visnu,  see  §  143.  The  peacock  as  sun-bird  (cf.  Johansson,  Sol- 
fägeln  i  Indien,  p.  77 f.,  referring  to  Jät.  2,  33  and  4,  3321".)  is  the  connecting  link 
between  the  sun-bird,  reflected  in  Garutmat-Garuda,  and  the  epic  roc  that  devours  (Nägas 
and  other)  snakes.  The  theft  of  Soma  by  Garuda  is  thus  the  oldest  epic  trait,  parallel  to 
that  of  the  eagle  (sun)  Visnil  (Johansson). 
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Vainateyas,  "Tärksya,  Aristanemi,  Garuda,  Aruna,  Äruni,  and  Väruni" 
(1,65,40:  cf.  5,  71,  5;  H  12468),  yet  distinction  is  lost  when  Garuda- 
dhvaja  =  Tärksya-ketana  (2,45,61),  and  "Tärksya"  is  the  vehicle  of 
Visnu-Krsna  (13,  14,  43),  as  is  Garuda  (2,  24,  23).  "As  the  ass  cannot 
equal  the  speed  of  the  horse,  so  no  bird  can  equal  the  speed  of  Tärksya" 
(R  2,  105,6;  S  12,  117,  24  says  that  gärudam  balam  may  be  given  to 
other  birds  by  divine  power).  Also  in  5,  105,  18  f.  Garutmat  — -  Tärksya, 
and  so  generally.  The  tärksyas  are  birds  (as  a  race  "Tärksyas"  in  2, 
52,  15,  with  Persians,  may  be  Turks;  it  is  a  late  insertion,  not  in  S). 
Ünly  S  has  the  proverb  preserved  in  Pafic.  1,  474:  "Men  honor  not  Tärksya, 
who  kills  snakes,  but  the  snakes"  (S  3,  28,  16;  see  Ind.  Spr.  39),  that  is, 
they  honor  those  they  fear;  but  it  brings  out  the  chief  function  of  Garuda 
(Tärksya).  Tärksya  as  "antidote  to  poison"  (in  later  use)  suggests  garuda  as 
for  garäda  =  visäd.  The  emerald  is  elsewhere  a  "foe  of  poison"  and  "stone 
of  Garuda"  (garaläri,  garudäsman),  the  first  reminding  one  of  bhu- 
jagäri  as  Vainateya  (S  5,  94,  16).  Garuda  becomes  the  vehicle  of  Visnu 
only  afier  a  struggle,  in  which  the  greater  god  showed  that  the  great 
bird  could  not  even  move  his  arm  (5,  105,  10 f.),  though  in  Adi  this 
happens  as  the  result  of  Garuda's  complaisance  (1,  33).  Garuda  helps 
Visnu  by  carrying  him  and  even  by  fighting  for  him  (R  7,  8,  19 f.).  Garuda 
makes  friends  with  Indra  by  respecting  the  bones  of  his  bolt  (1,  33,  17^-)- 
He  shares  with  Hanumat  the  glory  of  sitting  on  a  flag-stafT  of  Krsna 
(2,  24,  23).  In  Räm.  he  is  not  active  except  as  the  "vehicle  of  Visnu"  and 
type  of  speed  and  robber  of  ambrosia,  save  that  he  frightens  away  the 
snake-arrows  of  Indrajit  and  eures  Räma  and  his  brother  (R  6,  50,  33  f.). 
Brahman's  shaft  is  feathered  with  his  lovely  feathers  (R  6,  in,  12).  The 
blessing  at  Mbh.  1,  28,  14  is  referred  to  in  R  2,  25,  33,  and  Vainateya  is 
said  to  have  told  Sagara  how  his  sons  might  be  revived,  as  he  was  the 
brother  of  Sagara's  second  wife  Sumati  (R  1,  38,  14).  The  Mbh.  gives 
a  series  of  his  adventures,  on  the  journey  with  Gälava  (5,  107,  i6f.),  in 
which  Garuda  loses  his  wings,  owing  to  his  evil  designs  on  &ändili 
(ib.  113,  if.).  In  the  later  epic  he  brings  Uparicara  to  heaven  at  Visnu's 
command  (12,  333,  32 f.).  Already  in  7,  143,  48,  Krsna  bids  Bhüris>avas  go 
to  heaven  on  the  back  of  Garuda,  but  the  warrior  does  not  seem  to  have 
availed  himself  of  the  bird  as  psychopomp.  Visnu  having  kicked  on  to 
Garuda's  breast  the  Näga  Sumukha,  whom  Garuda  was  going  to  eat, 
"since  then  Garuda  lives  at  peace  with  Sumukha"  (5,  104 — 5).  In  6,  6, 
14,  Sumukha  is  a  son  of  Garuda,  the  eldest  of  six  (5,  101,  2),  sires  of  all 
snake-eating  birds:  Sumukha,  Sunäman,  Sunetra,  Suvarcas,  Suruc,  and 
Subala;  though  in  the  line,  vamSa,  of  Kapila,  and  family,  kula,  ofVinatä 
there  are  thousands,  all  with  the  srivatsa  sign,  and  all  worshippers  of 
Visnu;  all  are  Ksatriyas  also,  but,  because  they  destroy  their  "kindred" 
(by  eating  snakes),  they  cannot  become  Brahmans.  The  names  are  partly 
sun-,  fire-,  and  Visnu-names  with  many  others,  Välmiki,  Nisäkara,  Divä- 
kara,  etc.  The  plural  Garudas  and  Garutmats  are  demoniac  forms  of 
battle  (3,  173,  48),  or  birds  of  prey  (R  6,  131,  51;  ib.  105,  22).  GarudI  = 
Suparni  =  Svähä  (3,  225,  9f.;  see  §  161  f.).  The  Vainateyas  live  either  in 
the  sixth  (upper)  world  (R  4,  58,  28)  or,  usually,  in  Pätäla  (5,  101,  6 f.)  or 
south  of  the  Nisadhas  in  the  Golden  Valley  (varsa,  6,  8,  6),  or  on  Himavat 
(12,  328,  7,  "which  Garuda  regularly  oecupies").  In  R  4,  40,  38,  however, 
Vigvakarman  builds  "the  house  of  Vainateya"  beside  the  Red  Sea.  Both 
Mbh.  1,  66,  69;  3,  279,  1,  and  R  3,  14,  31  derive  Jatäyus  and  Sampäti  from 
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Aruna  and  Syeni,  which  makes  the  two  brothers  solar  birds,  nephews  of 
Garuda.  Sampäti,  the  eider,  protects  the  younger  when  flying  to  the  sun, 
but  the  sun  burns  him  and  he  falls  wingless  upon  Malaya  (3,  282,  47 f.) 
or  Vindhya  (R  4,  58,  if.).  This  happened  "after  Vrtra's  death".  The  two 
are  "vultures"  (R  4,  60,  19),  but  monstrous,  changing  shape  at  will.  In 
R  7,  5,  44,  Sampäti  is  a  demon.  Those  fleeing  with  VibhTsana  include 
Sampäti,  seven  in  all,  appearing  as  men  or  birds  in  battle  (R  3,  37,  7  f.). 
Sampäti's  son,  who  brought  him  food,  is  Supärsva  (R  4,  59,  8  f.).  The 
wings  of  these  monster  birds,  who  are  all  like  rocs,  are  red,  and  two  or 
more  in  number  (ib.  63,  8 f.).  Jatäyus,  who  helps  Sita,  converses  learnedly 
on  genealogy  (R  3,  14),  contends  with  Rävana  (ib.  51),  teils  his  own  story 
and  then  dies  (ib.  67  f.).  The  brothers,  Sampäti  and  Jatäyus,  seem  like 
under-studies  of  Garuda  and  Aruna  (next  generation,  sons  of  Aruna),  but 
the  generalised  birds  called  "warriors",  Garudas  and  Tärksyas  may  con- 
ceivably  have  been  human  chieftains  of  the  western  coast,  though  mytho- 
logically  they  are  all  ätmajas  of  Garuda  and  scarcely  present  as  strong 
a  claim  to  euhemeristic  Interpretation  as  do  their  natural  foes  the  Nägas. 
The  remaining  members  of  the  direct  family  of  Vinatä,  Aristanemi,  Väruni, 
and  Aruni,  are  reckoned  conventionally  as  belonging  to  the  same  bird- 
race,  but  each  of  them  is  awell-known  seer  of  the  epic,  or  rather, 
a  well-known  seer  is  called  Äruni,  etc.  Aristanemi  alone,  however,  is 
(Vedic)  Tärksya  (3,  184,  3 f.;  ib.  186,  if.;  12,  289,  2 f.)  and  may  be  equi- 
valent  to  Garuda  in  RG  5,  2,  10;  but  the  v.  1.  putro  for  bhrätä  (R  4,  66, 
4,  and  B)  makes  the  exact  bearing  of  this  passage  uncertain.  In  R  1, 
38,  4  and  14,  he  is  father  of  Sumati,  "sister  of  Suparna",  and  appears 
also  in  Jatäyus'  genealogy  (R  3,  14)  as  a  Prajäpati.  He  is  the  brother 
of  Prthu  in  Hariv.  1921.  Garuda  is  also  name  of  a  son  of  Krsna  by  the 
same  late  authority  (H  9196). 

§  13.  Serpents.  —  All  serpents  are  of  divine  extraction,  since  one 
of  Kasyapa's  eight  wives  was  Tämrä,  whose  daughter  Suki  was  mother 
of  Natä  and  thus  grandmother  of  Vinatä,  and  Vinatä  was  mother  of  Surasä, 
who  bore  the  Nägas,  and  ofKadrü,  who  bore  serpents  (pannagas;  R  3, 
14,  28 f.,  Mbh.  1,  66,  70).  The  distinction  between  Nägas  and  serpents  here 
indicated  is  lost,  however,  when  Kadrü  herseif,  as  sister  of  Vinatä,  is  called 
the  mother  of  the  Näga  or  Nägas  and  Vinatä  is  mother  of  Garuda  and 
Aruna  (§  12).  The  general  abode  of  these  divine  serpents  is  below  earth; 
and  here  is  usually  to  be  found  Sesa,  the  Näga  of  a  thousand  mouths, 
who  "supports  earth  from  beneath"  (5,  103,  2 f. ;  7,  94,  48,  adhastäd 
dharanim  . .  sadä  dhärayate).  He  is  here  conceived  as  an  inhabitant  of 
BhogavatI,  where  he  is  "best  of  serpents",  pannagas,  rather  than  as 
upholding  or  entwining  Visnu.  It  is  the  "endless  serpent  lying  upon  the 
waters"  that  gets  the  name  Ananta  (bhogavat)  and  is  regarded  by  later 
writers  (R  7,  104,  5)  as  a  creation  of  Visnu's  illusion,  udakesaya,  "lying 
on  the  water",  like  Visnu  himself  as  Näräyana.  In  R  3,  14,  7,  he  is  said 
to  be  one  of  the  Prajäpatis.  But  this  Näga  Sesa  is  called  also  an  inferior 
Deva,  moon-faced,  of  a  thousand  heads,  who  encircles  the  world  and 
eventually  curls  himself  over  Visnu ;  one  of  his  titles  being  dharanidhara 
(R  4,  40,  49 ;  H  3027).  He  is  described  also  as  lying  in  the  eastern  district 
of  the  northern  world  on  the  top  of  Mt.  Jätarüpa  (thirteen  leagues  from 
Jaloda,  where  the  Vadavämukha  is  found),  beneath  a  three-headed  golden 
palm-tree;  he  has  eyes  as  large  as  a  lotus-leaf  and  is  worshipped  by  all 
beings.    The  name  Ananta  (endless)  is  explained  in  particular  as  an  an- 
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tabhoga  (R  6,  14,  18,  anantabhogena  sahasramürdhnä  nägena  as 
Räma-Visnu).  Nil.  interprets  anantabhogo  bhujagah  kridann  iva 
mahärnave,  in  4,  55,  22,  as  an  allusion  to  Sesa.  In  Bhogavati,  Sesa  appears 
like  the  White  Mountain  adorned  with  gems,  having  a  thousand  heads 
and  fiery  tongues  (5,  103,  3).  The  later  epic  identifies  Sesa  with  Krsna 
and  Visnu  and  (Hariv.)  even  says  that  he  was  born  of  Siva  (H  7595);  it 
also  represents  him  as  hanging  from  a  tree  in  ascetic  fervor  for  a  thou- 
sand years,  distilling  kälaküta  poison  from  his  mouth  and  thus  "burning 
the  world"  (H  12076).  He  is  usually  represented  as  associated  with  Visnu 
rather  than  with  Siva.  He  comes  from  Balaräma's  mouth  (snake  as  in- 
corporating  a  soul)  and  enters  earth,  being  welcomed  home  by  the  other 
serpents  after  his  Avatar  in  Baladeva  (1,  67,  152;  16,  4,  13;  list  of  serpents, 
ib.  15  ;  cf.  18,  5,  23).  Visnu  is  äesätman,  but  Öesa  appears  as  an  independent 
cobra  coiled  over  the  god  (12,  47,  48,  phanäsahasra),  though  still  up- 
holding  the  world  (ib.  75).  In  the  laud  of  äiva,  the  "chief  Näga  called 
Sesa"  serves  as  the  axis  of  his  divine  car  (Nägendra,  7,  202,  72).  According 
to  1,  65,  41,  besä,  Ananta,  Väsuki,  and  Taksaka  are  separate  sons  of 
Kadrü,  but  this  distinction  is  ignored  and  väsuki  =  pannaga  (R6,  51,  17). 
Ananta  is  Sesa,  as  Ananta  dwells  under  earth,  adho  bhümau,  alone 
supporting  earth,  at  the  order  of  Brahman  and  he  is  "äesa  by  name" 
(1,  36,  24  and  ib.  21  f.).  He  is  bhujamgamottama,  best  of  snakes,  and, 
as  sustainer,  Dharma  (dhärayate),  and  appears  to  have  got  his  position 
and  influence  through  ascetic  practices  as  a  travelling  Muni  (ib.  7),  thus 
winning  the  favor  of  Brahman  who  appoints  him  tohisoffice;  after  which 
Sesa  crawls  under  the  earth  through  a  hole  and  from  below  upholds  it. 
The  chief  serpents  (given  in  the  preceding  section)  are  Öesa,  oldest  and 
best,  then  Väsuki,  Airävata,  Taksaka,  Karkotaka,  Dhanamjaya  (also  Vämana, 
Aryaka),  etc.  some  of  the  names  being  those  of  elephants,  some  referring  to 
color,  some  to  their  sustenance,  but  others  being  clan-names,  names  of 
Kurus,  Kauravya,  Padma,  Dhrtarästra;  while  still  other  names  are  those 
of  saints  or  heroes,  Dilipa,  Nahusa,  Asvatara,  Kapila  (3,  84,  32;  5,  103,  15, 
etc.).  Sesa  seems  to  be  the  saved  remnant,  as  there  was  only  one  good 
serpent,  a  parallel  to  Vibhisana  among  the  Räksasas  (§  17),  as  if  the  god 
said  jlvatu  sesah  when  the  others  were  to  perish,  "let  the  remaining 
one  live"  (cf.  6,  121,  52).  The  name  nowhere  in  the  epic  (as  later)  appears 
as  that  of  the  world-elephant,  which  would  be  analogous  to  the  case  of 
Airävata  and  Vämana.  The  Näga-clans  embrace  human  relations,  but  the 
epic  indicates  rather  a  belief  in  divine  marriage-relations  and  introduces, 
e.  g.,  as  a  prospective  son-in-law  of  Mätali  (§  68),  Sumukha,  the  son  of 
Äryaka's  son  Cikura,  who  was  of  the  family  of  Airävata  and  daughter's 
son  of  Vämana  (5,  103,  23  f.).  The  names  indicate,  however,  that  the  Kurus 
were  regarded  as  a  Näga-clan,  which  raises  the  question  whether  their 
enemies'  name  Krivi,  Kraivya  (connected  with  *kipi,  kipya,  worm?)  is  not 
kri-vi  •=  krimi,  a  worm  and  a  Nägaräja-name.  Perhaps  the  Paficälas 
are  five  snake-clans  (äla  "poisoner"  =  Eng.  eel).  Dhrtarästra,  Airävata, 
and  Dhanamjaya  are  Vedic  Nägas.  Cikura  may  contain  the  same  root 
(kri,  kir,  kur)  as  cikkira,  etc.,  for  it  means  hair  as  well  as  snake,  from 
the  twisting  curling  form  or  movement  (cf.  Grk.  KipKoq  and  Lat.  cirrus). 
But   the    account   of  the    snake-sacrifice  *)   in  1,37,  11  f.,   shows   that   any 

')  Professor  Winternitz,  Das  Schlangenopfer  des  Mahäbhärata,  connects  the 
account  of  this  sacrifice  with  that  of  other  populär  legends,  describing  the  destruction  of 
serpents  by  magic  formulas  compelling  them  to  cast  themselves  into  the  fire.     Otherwise 
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distinction  between  snakes  and  Näga-clans  was  lost.  The  snakes  are 
here  called  indifferently  Nägas,  bhujamgamas,  sarpas,  and  pannagas. 
They  talk  and  debate  (Väsuki  addresses  them  and  others  reply,  Nägäh 
panditamäninah,  and  Eläpatra),  and  they  are  slain  "white,  black,  and 
blue,  a  kos  long  or  a  league  long".  Some  have  three  heads,  some  seven, 
some  ten.  Taksaka  bites  the  king  and  Väsuki  intrigues  by  giving  his  sister 
Jaratkärü  to  bear  Astika  (a  confused  account,  1,  38,  1  f;  ib.  57,  4 f.).  In 
I,  123,  70,  the  chief  Nägas  are  named  in  a  list  of  divine  beings  as  Kar- 
kotaka (sarpa),  Väsuki  (bhujamgama),  Kacchapa,  Kunda,  Taksaka 
(mahoragas).  In  1,  171,  38,  a  bhogavatl  =  sarpT  is  linked  with  devi, 
asurl,  etc.,  as  a  type  of  female  beauty  (BhogavatT  is  also  the  name  of  a 
female  devil  in  Skanda's  train,  9,46,8);  cf.  nägakanyopamä  subhä, 
6,  104,  30  etc.  Any  name  implies  any  snake  (gandharvoragaraksasäm, 
I,  67,  146,  etc.,  cf.  Nala,  1,  29),  except  for  certain  special  amphisbaena, 
scorpions,  etc.,  whose  nature  is  doubtful.  Thus  the  dundubha  and  eni- 
pada  are  mentioned  in  omens  as  different  from  sarpas  ("the  king  will 
perish  if  a  frog  swallows  enipadas,  or  sarpas,  or  dundubhas",  S  2, 
69,  35).  In  1,9,  21  f.,  the  dundubha  is  a  metamorphosed  seer  who  had 
been  cursed  to  become  a  bhujaga,  but  (he  says),  "Bhujagas  that  bite 
men  are  of  other  sort;  do  not  hurt  the  dundubhas,  they  only  smack  of 
snakes"  (ahigandhena,  ib.  10,  2f.).  Kälasarpa  is  especially  the  cobra 
(S  3,  158,  48),  a  rare  epic  word,  usually  krsnasarpa  or  krsnoraga, 
whose  breathing,  panting,  is  often  referred  to,  as  well  as  its  double  tongue 
(3,  268,  8).  The  double  tongue  in  1,  34,  23,  comes  from  tasting  ambrosia. 
Räma's  kingdom  was  free  of  all  pests,  including  snakes  and  all  creeping 
things,  adamsamasakä  desä  nastavyälasarisrpäh  (7,  59,  16).  Mantras 
can  control  snakes  and  make  them  harmless  (vyälädini,  5,61,16).  Snakes 
"controlled  in  a  circle",  or  overcome,  "by  Mantras  and  drugs"  are  referred 
to  in  R  2,  12,  4  and  ib.  3,  29,  28.  In  8,  40,  33,  hatam  vrScika  te  visam 
is  a  reference  to  AV.  10,  4,  9  and  $,  1 3,  4.  The  evil  in  the  eye  of  (man 
or)  a  snake  is  called  the  poison,  netravisa,  drstivisa  (2,64,20;  R  6, 
101,  54);  and  in  regard  to  this  poison  there  is,  as  was  to  be  expected, 
a  mixture  of  fact  and  myth.  Närada  curses  Karkotaka  to  be  immobile  tili 
raised  by  Nala,  and  the  Näga  bites  him  for  the  hero's  own  good  (3,  66, 
44 f.);  the  poison  here  changes  his  form.  The  fact  that  Aryaka  was  the 
grandfather  of  Kunti's  father,  dauhitradauhitra,  made  this  Näga  give 
Bhima,  when  the  hero  feil  into  the  river,  some  of  his  own  power  by 
letting  him  drink  "snake  essence"  (1,  128, 6of.;  the  Pändu  as  Kuru  is  thus 
of  Näga  stock).  An  offering  eaten  at  Maninäga  Tirtha  is  an  antidote  for 
snake-poison  (3,  84,  107;  cf.  Maninäga  in  Magadha,  2,  21,  9;  SarpadevT  in 
3,  83,  14  is  another  Näga  TTrtha).  The  mani  called  samjivana  eures 
snake-bite  and  even  revitalises  dead  snakes  (14,  80,  42).  The  distinction 
between  the  poison-snake,  äsivisa,  as  "best  of  sarpas"  and  Dhrtarästra 
as  "best  of  Nägas"  (4,2,  15  f.)  does  not  imply  that  the  Näga  is  of  human 
clan,  as  might  be  thought  (S  here  has  drstivisa  ivä  'hin am).  The  priest, 

Professor  Jacobi,  who  regards  the  story  as  the  historical  reflex  of  change  of  habitat,  as 
a  result  of  which  serpents  were  slain  by  the  monsoon  (IS.  14,  149)-  On  Kadrü  and  Vinatä 
(SuparnI),  see  the  Suparnädhyäya  (Hertel,  WZKM,  23,  273  and  320 f.).  The  epic  Suparnl 
is  Garudi  (3,  225,  10)  as  a  general  name  for  bird,  not  as  mother  of  Garuda.  In  JRAS.  1898, 
p.  147,  Professor  Winternitz  gives  an  account  of  the  Grantha  vtrsion  of  the  sacrifice, 
aecording  to  which  "Brahman  gave  the  power  of  destroying  snake  poison  to  Kasyapa  (sie), 
and  Karkotaka,  troubled  about  Kadrü's  curse,  promises  to  do  his  mother's  bidding  and 
turn  himself  into  black  hair." 
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it  is  said  in  13,  104,  7SL,  is  superior  to  the  poison-snake  inasmuch  as  the 
snake  destroys  only  as  far  as  it  can  scc,  while  the  priest  destroys  as  far 
as  he  can  think,  as  well  as  destroys  as  far  as  he  can  see  (cf.  also  Magic 
Observances,  p.  35).  The  secr  Nahusa  always  has  the  poison-look  (5, 
16,  26  and  32),  and  it  is  he  who,  as  the  ajagara  or  boa  in  the  tale  of 
3,  180,  4  t'.,  seizes  the  Pändus  and  will  not  let  them  go  tili  his  conundrums 
are  answered  (cf.  drstivisa,  ghoradrsti,  and  ghorarüpa  of  Nahusa  in 
5,  16,  30  and  17,  17).  His  ascendency  and  exaltation  as  the  king  who  lowered 
Indra  and  the  gods  may  reflect  Näga  power  along  the  Ganges.  Serpents 
with  sevcn  heads  and  poison-looks  guard  the  White  Mountain  (3,225,11,), 
and  the  same  mountain  is  noted  as  containing  güdhapädas,  which  are 
visolbana,  "strongly  poisonous"  (as  in  1,  52,  10).  But  güdhapäda  is  a 
late  snake-word,  and  the  scene  is  late.  Incidentally,  pitha-sarpa  in  3, 
35,22  is  another  late  word,  applied  to  the  immovable  boa  (cf.  the  äja- 
gara-vrata  of  the  immovable  Muni,  12,  179,  2 f.,  and  25),  not  to  a  "crip- 
pled"  snake  (as  in  PW.;  in  R  6,  31,  29,  panasa,  serpent,  as  in  SuSruta, 
is  used  with  punning  reference  to  Panasa).  Poison  of  the  snakes  neutra- 
lising  vcgetable(?)  poison  (kälaküta)  is  referred  to  in  1,128,57.  Other 
references  to  the  snake's  poison  are  chiefly  proverbial:  the  serpent  unno- 
ticed  in  one's  clothing;  the  folly  of  removing  the  fang  of  a  poisonous  snake; 
of  kicking  a  cobra;  of  playing  with  snakes;  of  feeding  or  waking  a 
snake,  etc.  Myth  appears  when  it  is  said  that  snakes  lose  their  poison 
when  Garuda  appears  (R  3,  56,  6);  that  they  live  on  air  (12,299,29);  and 
in  the  implication  that  snakes  have  invisible  legs  ("only  a  snake  can  see 
a  snake's  legs",  12,  203,  13  =  R  5,  42,  9).  They  are  hard  to  track  (12,  132,20) 
and  they  steal  jewels  left  upon  the  ground  (but  Yaksas  steal  them  from 
the  impure  and  gods  from  sleepers,  14,  57,  23;  cf.  1,  3,  128  f.).  An  Airävata 
Näga  stole  the  famous  ear- rings  (14,  58, 25  f.),  when  Indra  clove  a  way 
Underground  to  recover  them  with  Agni's  help  as  a  steed.  The  Casting  of 
a  snake's  skin  is  often  used  in  epic  as,  less  freely,  in  Vedic  literature,  to 
illustrate  how  one  may  free  himself  from  sin,  from  grief,  or  even  from  a 
girl  (cf.  5,  40,  2  and  ib.  175,  19).  That  "everybody  kills  snakes"  shows  no 
great  dread  of  their  divinity  (5,  73,  27)  or  strained  ahimsä  feeling. 

The  Nägas  live  Underground  where  Sunda  goes  to  slay  them  (1,  210,  8) 
and  the  Nägaloka  described  when  Mätali  seeks  a  son-in-law  is  entered 
by  "descending  into  earth",  avagähya  bhümim  (5,98,6;  cf.  pravivesa 
mahitalam,  ib.  97,  21).  But  it  must  be  remembered  that  "under  earth" 
is  water,  a  part  of  Varuna's  domain.  "The  navel  of  the  Nägaloka  is  called 
Pätäla  because  water  falls  there  sufficiently"  (pätäla  from  patanti  alam), 
and  water-creatures  called  timis  live  there  on  the  light  of  the  moon  in 
the  water;  also  the  Mare's  Head  and  creatures  slain  by  sunlight  and  demons 
of  darkness  (ib.  99,  1  f.).  This  city  must  not  be  confounded  with  the  Nägä- 
hvayam  puram  (S  Nägahrado  mahän)  in  the  Naimisa  forest,  where  a 
Näga  is  good  enough  to  drag  the  sun's  car  for  a  month  (12,  356,  2  and 
358,  8);  it  is  said  here  that  Nägas  are  to  be  revered  as  givers  of  boons, 
vandaniyä  varadäh  (ib.  361,  4).  The  water-habitat  of  the  Nägas  is  indi- 
rectly  indicated  in  many  passages.  Kardama  is  father  of  Varuna  (§  59). 
Ulüpi,  the  daughter-in-law  of  Airävata,  who  subsequently  gave  her  (as 
widow)  to  Arjuna,  lives  in  the  water,  and,  when  all  is  over  for  her,  enters 
the  Ganges  again.  She  is  addressed  as  devf,  but  this  is  conventional.  She 
is  Nägaräjasnusä  and  daughter  of  Kauravya,  also  sister  of  Väsuki  and 
mother  of  the  human  hero  Irävat,  who  is  tardily  but  fully  explained  and 
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extolled  in  6,  90,  Jt  (cf.  1,  214,  18  and  14,  91,  22;  it  is  she  who  fetches 
the  reviving  jewel).  Nägaräja  is  a  common  epithet  and  is  used  of  Kar- 
kotaka,  Väsuki,  Dhrtarästra,  etc.,  as  well  as  of  Airävata.  According  to 
4,  2,  14,  Arjuna  carried  Ulüpi  off,  hrtavän,  but  the  scholiast,  who  remem- 
bers  the  tale  of  1,  214,  says  that  this  means  captivated,  not  captured. 
Ulüpi  is  evidently  connected  with  ulupin  =  dolphin.  She  is  called  also 
the  "mother"  of  Babhruvähana,  the  son  of  Citrängadä,  and  creeps  out  of 
the  earth  in  14,  79,  8 f.,  as  "offspring  of  the  snake",  pannagätmajä, 
uragätmajä,  Citrängadä  being  also  Kauravyaduhitr,  as  Ulüpi  isKau- 
ravyakulanandini,  that  is,  daughter  of  Kauravya  (14,81,  1  and  23; 
cf.  ib.  5,  tarn  uväco  'ragapater  duhitä  prahasann  iva,  i.e.  Ulüpi; 
S  prahasanty  atha).  The  food  of  the  Nägas  is  sudhärasa,  as  am- 
brosia  is  only  for  the  gods  (svadhä  for  the  seers),  and  this  may  be  milk 
rather  than  nectar,  as  the  passages  where  the  Statement  occurs  are  late 
(R  7>  7>  35  ancl  I3>  20\  49)>  when  the  word  had  this  meaning,  and  milk, 
as  is  well  known,  is  a  favorite  food  of  the  cobra.  The  Nägas,  cursed  by 
their  mother,  go  to  dwell  samudrakuksau  (1,  20,  7  and  25,  4),  that  is, 
in  the  swampy  lands  at  the  mouth  of  the  Ganges,  though  they  are  repre- 
sented  as  carried  to  the  island  called  Rämaniyaka  (1,  26,  8).  If  Citrängadä 
is  of  Kauravya  descent,  Manipur  must  have  been  one  of  the  strongholds 
of  the  Näga  clan  or  race.  As  mythological  beings  or  as  historical  factors 
they  are  represented,  however,  as  living  not  only  along  the  Ganges  (and 
in  it)  but  as  inhabitants  of  the  Punjab  and  the  northern  mountains,  while 
as  purely  mythological  they  appear  on  occasion  in  heaven  and  the  sky. 
The  "great  serpents"  are  usually  Nägas  and  they  live  on  Gandhamädana 
and  other  hüls  of  the  North  along  with  other  snakes  (3,  159,  19;  6,92,4); 
but  they  are  especially  associated  with  a  lake  in  the  mountains,  and  yield 
themselves  up  there,  when  the  Satarudriya  is  recited  (7,  81,  14 f.),  to  form 
äiva's  päsupatyam  divyam,  snake-weapon,  namely  the  bow  and  arrows 
of  Siva.  The  fact  that  arrows  are  likened  to  flying  snakes  leads  tc  the 
conversion  of  serpents  into  arrows.  So  in  R  6,  103,  18,  when  Räma's 
arrows  become  birds,  Rävana's  become  real  snakes.  The  Näga  ASvasena, 
son  of  Taksaka,  had  a  quarrel  with  Arjuna  dating  from  Khändava  and 
went  Underground,  but  when  that  hero  fought  with  Karna,  the  Näga 
"became  an  arrow"  in  Karna's  quiver  and  swept  off  Arjuna's  diadem 
(given  him  by  Indra),  yet,  being  cursed  to  be  "without  base",  that  is  of 
no  account  (1,  227,  5),  he  did  not  succeed  in  killing  the  hero,  who  slew 
him  (8,  90,  I2f.,  and  ib.  54).  In  8,  89,  89 f.,  serpents  as  arrows  enter  earth 
and  then,  having  taken  a  bath,  return  to  fight  (needing  contact  with  their 
native  environment  to  strengthen  themselves,  like  Antaeus).  For  gold- 
guarding  serpents  in  the  mountains  (7,  93,  34,  etc.),  see  Kubera  (§  83 — 90). 
The  king  of  "lovely  Bhogavati"  (1,  207,  31;  ib.  51;  3,  57,  5,  etc.)  is 
Väsuki  (5,  186,  27),  who  has  a  Tfrtha  at  Prayäga  (3,  85,86),  called  Bhoga- 
vati, and,  if  the  text  is  right,  those  who  visit  the  Godävarl  obtain  his 
world  (ib.  34,  Väsuker  lokam,  v.  1.  Väyulokam  ca).  His  abode  in  9, 
37,  30  is  Nägadhanvan  on  the  Bhogavati  or  the  Sarasvati  (cf.  3,  24,  20), 
where  Väsuki  appears  as  king  of  pannagas  and  "there  is  no  fear  of 
snakes  there"  (ib.  33).  It  was  here  he  was  consecrated  king  and  at  the 
TIrtha  there  live  14,000  seers.  Nägadvlpa  (6,  6,  55)  is  one  "ear  of  the 
hare",  whose  other  ear  is  Käsyapa-land  (see  §  6).  Like  Dhanamjaya 
and  Kumärf  live  Väsuki  and  his  wife  Satasirsä,  ruling  over  Bhogavati  in 
the  South,  which  he  guards  (5,  117,  17 f.;  ib.  103,  9;  ib.  109,  19),  and  with 
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him  live  Taksaka,  Airävata,  and  other  "sons  of  Surasä",  Nägas  marked 
with  gems,  gourds,  discus,  and  svastika  (cf.  H  3934),  having  three,  seven, 
ten,  one  hundred,  five  hundred,  or  even  a  thousand  heads  (Öesa  himself 
lives  there),  great  bhogas,  coils,  and  great  bodies,  and  they  are  called 
in  general  "sons  of  Kasyapa"  (5,  103,  5 f.).  Surasä  is  called  Nägamätr 
and  lives  in  the  ocean,  whence  she  rose  in  demoniac  shape  (persuaded 
by  the  gods  to  interfere  with  Hanumat!);  she  is  called  Däksäyanl  (R  5,  1, 
145  f.  and  ib.  58,  21).  Like  Citrärigadä  she  has  the  name  of  an  Apsaras. 
Väsuki  is  especially  associated  with  £esa  in  the  churning  of  the  ocean, 
where  he  acts  as  cord  of  the  churn,  his  mouth  being  held  by  the  Asuras 
and  his  tail  by  the  gods  (1,  18,  7 f.;  cf.  R  1,45,  18).  He  is  himself  revered 
like  a  god  and  has  a  shrine  in  the  asylum  of  Agastya  (§  20). 

Välmiki  speaks  of  "serpents  having  the  form  of  gods",  devakalpäh 
pannagäh  (R  5,  1,6),  as  associates  of  Yaksas,  etc.,  on  Mt.  Mahendra;  and 
in  Mbh.  hero-praising  hosts  and  rows,  nägavithi,  of  serpents  fill  the  cars 
of  saints  in  heaven  (13,  107,  57;  cf.  7,  145,  78). 

R  recognises  the  same  leading  Nägas  as  does  Mbh.  Väsuki,  Taksaka, 
(R  3,  32,  13),  Sankha,  and  Jatin  (new)  are  conquered  by  Rävana  (R  6,  7,9). 
Their  power  is  admitted  (R  3,  38,  1)  and  the  beauty  of  their  females  (R  5, 
12,21,  captured;  R  7,88,14,  na  devlsu  na  nägisu  .  .  drstapürvä). 
Välmiki  (R  4,  41,  37)  also  places  Bhogavatf  far  to  the  south  (near  Agastya's 
hermitage!)  and  calls  Väsuki  its  sarparäja.  Historically  important  is 
Nägähvaya  city  (above)  as  the  place  where  the  Dharmacakra  started,  on 
the  banks  of  the  GomatT,  and  the  same  as  a  title  of  Buddha  on  the  one 
hand  and  of  the  Kuru  or  Pändu  city  (Nägähva  =  Hästinapura)  on  the  other. 
Also  the  appearance  in  the  great  war  of  serpents,  uragas  as  Nägas, 
acting  as  chariot-warriors,  just  like  human  heroes,  is  remarkable.  The 
form  and  Ornaments  of  Nägas  are  those  of  heroes  idealised  (5,  169,  17  and 
2,9,  11).  The  "many-headed"  Nägas  start  with  the  comparison  of  a  snake 
with  an  arm.  The  arm  ends  in  five  fingers,  and  is  first  said  to  be  like 
a  fat,  smooth  snake,  then  like  a  five-headed  (the  fingers)  snake.  It  is 
for  this  reason  that  the  five  heads  (mouths)  are  commoner  than  three  or 
any  other  number  (cf.  3,157,67,  samhrtya  mustim  panca^irsam  ivo 
'ragam,where  the  fist  is  the  five-headed  snake).  Apart  from  this  notion, 
the  Nägas  carry  banners,  etc.  in  battle  and  wear  svastika s,  particularly 
the  Mägadha  Nägas;  a  Näga  called  Svastika  lives  in  that  district.  In  the 
domain  of  mythology,  the  great  snake  of  the  deep  of  an  older  period 
appears  to  have  become  an  idle  name,  Ahi  Budhnya,  except  for  his  con- 
nection  with  the  finding  of  treasure,  where  he  appears  as  the  archetype 
of  "treasure  keeping"  serpents  (§  83),  and  his  reappearance  as  a  Rudra 
(§  113)  or  name  of  Siva,  the  god  wreathed  in  serpents.  The  Nägas  are 
anyway  bhümisaya  (7,201,24)  and  living  Underground  have  naturally 
Charge  of  its  metallic  wealth. 

The  superstition  of  snake-birth  may  also  be  mentioned  as  of  mytho- 
logical  value.  The  seizer,  grahi,  Kadrü,  takes  a  subtile  form  and  enters 
a  pregnant  woman,  who  then  gives  birth  to  a  snake  (3,  230,  37).  There 
seems  to  be  no  reason  to  separate  this  fiend  from  the  daughter  of  Pra- 
jäpati  and  Vinatä  (1,  16  and  21  f.).  Historically  the  most  important  Näga 
is  undoubtedly  Taksaka.  He  takes  the  side  of  Arjuna  in  battle,  as  do 
Väsuki,  Citrasena,  Manika,  and  all  the  Kädraveya  serpents,  as  well  as  the 
Airävatas,  Saurabheyas,  and  Vai^äleyas  (bhoginah,  8,  87,  43f.).  Here  S 
has  Taksaka  and  Upataksaka.  Vaisaleya  (AV.  8,  10/29;  3änkh.  GS.  4,  18,  1) 
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is  an  old  patronymic  of  Taksaka  and  probably  is  to  be  taken  so  here. 
Taksaka  is  still  the  venomous,  visolbana,  Näga  (6,  107,  15),  according 
to  S  4,  3,  28,  the  foremost  of  serpents,  but  his  name,  the  "builder", 
and  his  especial  glory  (8,79,94,  "glorious  as  Taksakabhoja")  show  or 
indicate  an  historical  character.  He  does  not  live  in  Mägadha,  as  do 
Arbuda  and  Svastika,  but  in  the  West,  as  Khändava  is  represented  to  be 
the  älayah  pannagendrasya  Taksakasya  mahätmanah  (S  1,  248,  23), 
or,  "he  used  to  live  in  Khändava  and  Kuruksetra"  (1,  3,  139;  223,  7),  where 
he  was  the  especial  friend  of  Indra,  to  whose  heaven  he  went,  though 
suspended  in  air  through  Astika's  crying  to  him  (1,53,18;  58,2).  By 
slaying  Janamejaya's  father  he  caused  the  eventual  overthrow  of  the 
Nägas  (1,3,  141  f.),  an  act  committed  ostensibly  because  of  the  king's 
despite  of  Brahmanic  priests  (1,41),  but  really  in  revenge.  He  is  Nägaräja 
as  well  as  bhujagottama  (1,227,4;  228,16).  When  it  is  said  that  he 
lives  in  Kashmir,  it  must  be  remembered  that  the  KäsmTramandala  extends 
to  Kuruksetra  (3,82,90).  Upataksaka  is  mentioned  only  above  (v.  1.  S  8, 
91,45)  and  R  7,  23,  pra.  5,23  (with  Karkotaka,  Kambala,  Asvatara,  Dha- 
namjaya,  Airävata,  Sesa,  and  Väsuki).  It  was  Janamejaya  who  conquered 
Taksasilä  (1,  3,  20).  R  distinguishes  between  Taksaka,  whose  wife  was 
carried  off  by  Rävana  (R  3,32,  14;  ib.  6,  7,9)  and  Taksa  (R  7,  101,  n)  as 
"son  of  Bharata"  and  founder  of  Taksasilä  in  Gandharva-land  as  opposed 
to  Gändhära-land,  the  other  side  of  the  Indus.  The  fate  of  all  lower 
animals  is  supposed  to  be  like  that  of  men.  Even  fishes  go  to  heaven 
(13,  5 J,  39f-,  "go  to  heaven  with  your  fishes  .  .  on  this  the  Nisädas  went 
to  heaven  with  the  fishes",  saha  matsyair  divam  yayuh);  cf.  also  under 
horses,  elephants,  etc.  The  change  of  a  nymph  into  a  fish  is  not  extra- 
ordinary  (see  Apsarasas,  §  87).  The  Fish-Avatar  is  discussed  in  §  142.  For 
other  animal  Avatars,  see  §  148.  The  Tortoise  is  not  an  Avatar  in  1,18, 
where  it  upholds  the  mountain  Mandara  at  the  churning  of  ocean,  but  it 
becomes  an  Avatar  of  Hari  in  R  pra.  1,  45  (VP.  1,9),  originally  of  (Brahman) 
Prajäpati  (SB.  7,  4,  3,  5),  perhaps  still  earlier  a  totem  of  the  Bharatas. 

III.  SPIRITS. 

§  14.  Pretas.  —  Through  all  periods  from  the  Vedic  age  onward  spirits 
known  as  ghosts,  beings,  and  Fathers  have  been  the  object  of  a  pious 
regard,  expressed  by  both  fear  and  devotion.  They  may  be  said  to  be 
spirits  indifferently  good  or  bad.  The  Pretas  are  embryonic  Pitrs  (Fathers). 
The  newly  dead  is  a  Preta  or  Pareta  ("departed"j  ghost;  the  one  long 
dead  is  a  Pitr  (Father  divinity).  The  Pitrs  are  the  divinities  even  of  gods. 
Only  Pitrs  are  divided  into  formal  classes.  The  Pretas,  as  they  are  simpler 
and  logically  precede,  may  be  discussed  first.  In  both  epics  Preta  is  the 
usual  form,  but  R  uses  also  Pareta  (2,63,  15;  cf.  paretakäle,  "at  the 
time  of  dying",  R  3,  51,  31),  and  Paretaräj  is  later  use  for  Pretaräj  (Pre- 
takalpa  is  like  gatäyus,  used  of  men  almost  dead,  R  3,  41,  20;  pret- 
yabhäva  is  death,  R4,  22,  18,  etc.).  Yama  is  lord  not  only  of  the  Pitrs  but 
of  the  Pretas;  Pretarädvisayam  gata  =  Yamalokagata  (R  6,  79,  14). 
Pretaloka  is  the  antithesis  of  jivaloka  (7,  39,  24,  etc.),  the  world  of  dead 
and  that  of  the  living.  But  the  Preta  though  not  alive  is  lively  enough, 
and  even  the  long  dead  Pitr  is  an  active  dement  in  the  living  world. 
After  Dasaratha  has  been  dead  for  years,  he  appears  in  the  sight  of  man, 
raised  by  Mahesvara,  and   Stands   dressed   in  bright  garments,  devoid   of 
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dust,  and  says  he  will  never  forgive  Kaikeyi.  Then  be  changes  his  mind, 
forgives  her,  and  blesses  Räma,  whom  he  embraces,  and  finally  goes  back 
to  Indra's  heaven  (R  6,  122,  iof.).  To  return  really  from  death  to  life  is 
possible  if  a  god  permits,  or  one  can  give  a  part  of  one's  life  to  another 
who  is  dead  and  so  revive  the  dead.  Indra  gives  back  to  life  even  the 
monkeys  slain  for  Räma  (ib.  123,  iof.)  and  all  the  Pretas  rise  not  only  in 
vision  but  in  reality  when  divine  power  exerts  itself  (15,  33,  if.;  see  also 
§  4  on  the  samjivana).  But  usually  the  Pretas  appear  in  ghastly  battle- 
scenes  (3,  173,  48,  etc.)  as  demoniac  forms  dancing  with  Pi£äcas  and  Bhüts 
(§  16 — 17)  amid  carnagc  (7,  146,  36);  nor  are  they  silent.  The  noise  of 
a  tumult  is  "like  that  of  shrieking  ghosts",  pretänäm  krandatäm  iva 
(7,  171,  9).  They  are,  however,  described  as  senseless,  though  perhaps 
stupid  is  the  real  meaning:  those  suffering  in  battle  cry  to  the  heroes, 
"as  the  witless  dead  shriek  to  their  king",  Arjunam  kro^anti  pretarä- 
japure  yadvat  pretaräjam  vicetasalj  (8,64,  59;  cf.  10,  5,  13,  pretä 
iva  vicetasah,  sc.  svapanti,  sleep  "like  the  senseless  dead").  The 
voiees  of  the  wounded  are  like  those  of  the  dead  (Pretas):  "dreadful 
voiees  of  those  who  shriek  in  battle  like  those  who  are  dead"  (in  hell? 
6,  46,  19).  Those  who  are  killed  are  said  to  be  "gone  (led)  into  the  power 
of  the  Pretas",  gatä  (nitä)  pretavasam  (3,  313,  29;  S  1,  171,  64),  but 
probably  the  apparent  implication  of  power  in  the  ghosts  is  due  to  this 
being  a  shortened  form  of  expression  for  the  usual  phrase,  pretaräja- 
vasam  ("dead"  is  pretibhüta,  pretaga,  °gata,  7,19,37;  5,40,  16;  R4, 
30,22,  pretagatam  Yamaksaye;  sampretya  in  13,  1980  is  not  in  B, 
58,  11,  nor  S  93,  11,  but  paräm  gatim  asampretya,  5,  65,  3,  is  "while 
still  alive").  The  Pretas  are,  in  a  word,  not  honored  by  the  poets.  In  the 
course  of  time,  if  honored  by  their  relations  with  burial  of  the  corpse 
and  offerings  to  the  ghost,  they  become  honored  by  all  as  divine  Fathers, 
but  tili  then  they  belong  neither  to  gods  nor  men,  and  so  are  like  out- 
casts,  cyutä  devamanusyebhyo  yathä  pretas  tathai  'va  te  (sinners 
and  outeasts  are  "cast  out  from  gods  and  men  like  Pretas",  12,  109,  25). 
Hence  they  must  be  offered  food,  pretabhävänugam  vasu  (S  pretya- 
bhäva);  food  "reaching  the  dead"  is  given  by  a  man  for  his  sons  (15, 
8,  9).  Compare  pretyabhävikam  lhante  aihalaukikam  eva  ca  (14,  37, 
17)  as  "after  death  and  here",  and  in  S  12,  32,  36,  raksa  svadharmam, 
Kaunteya,  sreyän  yah  pretyabhävikah  (B  33,  48,  has  pretya,  Bhä- 
rata).  The  Pretas  do  not  appear  as  individuals  so  much  as  hosts  or  troops. 
The  identity  of  Pretas  and  Pitrs  (in  the  end)  may  be  shown  by  such  a 
remark  as  that  of  Bhima  (4,  22, 4),  when  he  says  that  he  will  kill  the 
KTcaka  and  expresses  himself  thus:  "I  will  cause  him  to  see  his  grand- 
sires  dead  of  old"  (pürvapretän  pitämahän).  Pretaräjapuram  as  the 
city  of  Yama  is  a  commonplace,  as  the  bourne  from  which  there  is  no 
return  (7,93,  x9;  durdarsam,  ib.  132,  33;  but  ib.  135,  14,  "one  might 
return  from  that  city  but  not  from  this  antagonist",  in  extravagant  laud). 
Yama's  city  is  "füll  of  ghosts"  (1,  173,  43,  abhavat  Pretaräjasya  puram 
pretair  ivä  'vrtam).  To  perform  the  Pretakrtyäni  (°kärya,  °karman) 
or  ceremonies  for  the  dead,  renders  one  impure  (tabu).  After  the  funeral 
one  becomes  pure  again  (7,  52,  30).  As  objeets  of  worship  the  Pretas  are 
low  down  in  the  religious  scale,  being  classed  with  the  Bhüts.  The  men 
of  purest  soul  worship  gods;  those  of  middle  sort  (passionate)  worship 
Yaksas  and  Räksasas;  those  of  the  lowest  sort,  whose  souls  are  in  dark- 
ness,  worship  Pretas  and  bands  of  Bhüts  (6,  41,  4).  Together  with  Bhüts, 
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Pretas  are  often  associated  with  Pisäcas  and  other  "wanderers  by  night". 
They  are  conjoined  with  the  Pitrs  in  the  phrase  pitrrajanicaräh  (7,73, 
48),  where  the  group  is  opposed  to  gods  and  Asuras,  etc.;  but  when  the 
saint  says  that  he  sees  in  Visnu's  stomach  "Guhyakas  and  Pitrs",  pasyämi 
Guhyakän  pitaras  tathä  (3,  188,  119),  he  makes  a  similar  connection 
as  loose  as  his  grammar,  for  in  fact  the  Pitrs  have  about  as  little  to  do 
with  the  one  as  with  the  other.  The  Pretas  dance  with  Bhüts  and  Pisäcas 
not  only  on  battle-fields  but  in  burial-grounds;  yet  the  burial-ground  is 
not  called  theirs  but  the  "grove  of  the  Pitrs".  As  the  gods  have  their 
Devavana,  so  the  Fathers  have  their  Pitrvana  (pretavana  is  a  later  word), 
and  it  is  said,  sarve  pitrvanam  präptäh  svapanti  vigatajvaräh, 
"after  life's  (fitful)  fever  they  sleep  well,  who  reach  the  Fathers'  grove" 
(11,  3,  5;  and  C  119  =  4,  x^;  B  and  S  have  °tvacäh),  to  render  it  almost 
literally  in  Shakespeare's  words.  Certain  inconsistencies  in  belief  are  to 
be  found,  as  with  all  people  who  believe  in  both  ghost  and  soul.  Thus 
it  is  absurd  to  suppose  that  the  Preta  within  a  few  days  of  death  and 
before  the  funeral  has  already  "gone  to  the  third  heaven",  as  is  asserted 
in  11,  9,  17.  Compare  ib.  17,  32:  "This  hero  has  already  gained  the  worlds 
won  by  prowess,  if  tradition  and  revelation  are  true"  (ägamäh  and 
s'rutayah).  The  supposition  that  a  hero  is  instantly  carried  up  to  heaven 
is,  however,  if  not  orthodox,  at  least  a  common  idea.  So  the  wife,  already 
jealous  of  her  dead  husband  who  still  lies  unburied,  cries  (11,  20,  25  f.): 
"Whom  dost  thou  now  speak  to,  as  if  to  me,  after  going  to  the  Pitr-world? 
Wilt  thou  now  in  heaven  disturb  the  hearts  of  the  nymphs  (Apsarasas) 
with  thy  beauty,  gaining  the  world  of  the  nymphs  and  righteous  and  asso- 
ciating  with  nymphs?"  (idänim  and  nünam).  It  is  after  this  that  the 
"priests  with  matted  locks  pile  the  mound  and  light  the  fires  and  sing 
the  three  Sämans  while  they  lament"  (at  the  funeral,  11,  23,  38  f.).  Yudhi- 
sthira  says  (ib.  26,  12):  "Those  who  have  sacrificed  their  bodies  (in  battle) 
have  obtained  worlds  like  those  of  Devaräj  .  .  or  have  gone  to  the  Gan- 
dharvas  .  .  or,  even  if  cowardly,  have  gone  to  the  Guhyakas,  or  have  gone 
to  the  Uttara  Kurus"  (Hyperboreans),  that  is,  before  the  Pitrmedhas  (of 
26,  39)  were  performed,  when  "the  noise  of  Sämans  and  Rcas  and  of 
women  weeping  caused  consternation  in  all  beings"  (sarvabhütänäm, 
ib.  40),  after  which  the  kriyäs  were  performed,  that  is,  the  water-cere- 
monies,  which  are  called  particularly  the  salilakriyäh  (27,4)  or  udaka- 
karman  (ib.  27),  this  last  immediately  preceding  the  Pretakrtya  (ib.  28) 
or  Sräddha  (see  below). 

§  15.  The  Pitrs.  —  The  Fathers  are  divided  into  separate  classes, 
but  the  classes  are  not  fixed.  By  analogy  with  other  hebdomads  there 
are  seven  PitrvamSas  (13,91,  28),  described  as  associating  with  the  All-gods 
(who  in  Vedic  literature  include  them;  visve  deväs  ca  ye  nityam 
Pitrbhih  saha  gocaräh,  ib.  24).  They  are  also  regarded  as  Pitämahas, 
the  seven  beginning  with  Brahman  (in  connection  with  the  Sräddha,  13, 
92,22;  pitämaha  for  pitr  also  1,214,  I2>  etc.).  By  means  ofthe  Sräddha 
feast  "the  Pretas  are  released",  that  is  the  ghosts  become  raised  to  the 
rank  of  Pitrs.  The  feast  begins  with  an  offering  to  Fire  (Agni),  who  saves 
the  Fathers  from  indigestion  (13,92,11).  When  water  is  brought,  one 
offering  is  made  to  the  water-god  Varuna,  and  at  the  same  time  one  to 
Soma,  as  the  god  of  the  Fathers.  This  differs  slightly  from  Manu,  3,211, 
where  the  offerings  are  to  Agni,  Soma,  and  Yama  (food-details  as  in  the 
law-books).    The   Fathers   are  worshipped   not  only  by  men   but  even  by 
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gods,  dcmons,  scrpents,  Pisäcas,  Kimnaras,  etc.  (ib.  87,  5),  not  after  but 
bcfore  thc  gods  (monthly,  before  the  new  moon  becomes  visible,  the  gods 
after  it  becomes  visible),  the  afternoon  being  the  right  time,  to  agree  with 
the  after-half  of  the  month  (dark  half).  But  every  day  is  appropriate  in 
the  light  half  of  thc  month  except  the  deadly  fourteenth  day  (13,87,6, 
and  18  f.  and  Manu  3,  123).  Demons  (Asuras)  and  the  Asurendra  get  all 
the  worshipper  eats  when  facing  south;  Yätudhänas  and  Pisäcas  get  the 
fcast  if  no  sesame  is  given,  or  if  it  is  performed  by  a  Krodhavasa  (ib.  90, 
19 f.;  this  is  "Yama's  rule").  Atri  first  taught  Nimi  to  give  a  feast  to  the 
Fathers  instead  of  offering  it  "to  the  soul  of  his  son"  (ib.  91,  20).  The 
cakcs  are  offered  first  to  one's  father,  then  to  one's  grandfather,  then  to 
one's  great-grandfather,  and  the  SävitrI  verse  should  be  recited  over  each 
cake.  A  verse  is  said  also  to  Soma  as  to  the  Pitrmat  god  (ib.  92,  15,  Somä- 
ye  'ti  ca  vaktavyam  tathä  pitrmate  'ti  ca).  Monthly  ^räddhas  and 
daily  offerings  are  made  to  the  Fathers,  and  whenever  one  is  in  danger, 
as  when  one  crosses  water  in  an  ox-cart  (13,92,  i6f.).  In  this  case  the 
offering  may  be  a  handful  of  water,  presented  first  to  one's  ancestors  and 
then  to  those  of  friends  and  relations  (the  aupahärikam  offering  isthat 
of  Manu  3,  273  f.,  in  13,  126,35).  These  offerings  are  known  as  Sräddha, 
Pitryajna,  Pitrmedha,  and  Aupahärika.  The  special  god  of  the  Fathers  is 
Yama  Pitrpati  and  Pitrräja  or  Soma  Pitrmat.  Only  an  atheist  would  dis- 
regard  the  Fathers.  Compare  R  2,  108,  14L  Jäbäli,  in  regard  to  the  astakä- 
(Manu  4,  150)  pitrdaivatyam,  says  that  the  dead  cannot  eat,  yet  he  is 
an  unbeliever.  But  the  Moksa  doctrine  also  ignores  the  cult  of  the  Fathers 
(12,  289,  22  f.).  Elsewhere  the  Fathers  are  regarded  as  objects  of  reverence 
and  proper  recipients  of  prayers  and  sacrifice.  Their  wish  is  law,  even 
in  details.  One  must  not  chew  a  tooth-pick  on  the  new  moon's  day 
because  the  Fathers  do  not  like  one  to  do  so,  since  it  hurts  the  new 
moon  (13,  127,  4f.).  Most  of  the  Sräddha  rules  concern  themselves, 
however,  with  the  persons  who  may  take  part  in  the  feast,  not  with  the 
Fathers'  wishes.  These  persons  include  the  proper  relations  and  proper 
people;  excluded  are  diseased  persons,  "women  with  their  ears  cut 
off',  etc.,  the  rules  being  referred  to  the  Fathers  as  authority  (sermon 
by  the  Pitrs,  13,  125,  18 f.).  Much  is  old  legal  material  but  no  one  need 
fear  to  admit  that  much  of  this  is  also  new  and  foisted  upon  the"  Pitrs, 
who  serve  as  stalking-horses,  like  gods  and  demons,  for  the  writers  of 
the  later  epic  to  impress  trite  morality  but  also  to  bring  in  new  rules. 
For  example,  in  13,  129,2:  "An  adulterer  and  a  thief  are  not  conversible 
to  the  Pitrs  and  neither  they  nor  gods  will  accept  the  offerings  of  such 
sinners"  (asambhäsyä  bhavanty  ete  Pitfnäm,  etc.)  is  a  perfectly  good 
old  rule  in  new  form;  but  in  13,  125,  73 f.  the  Statement  that  the  Pitrs  are 
so  delighted  with  the  freeing  of  a  blue  bull  (cf.  3,  2,  57 f.)  and  with  offerings 
of  water  and  sesame  and  with  the  lighting  of  lamps  that  one  thereby  frees 
himself  of  all  debts  to  his  ancestors,  even  startles  Vrddha  Gärgya  so  that 
his  hair  rises  on  his  head  and  he  asks,  "What  is  the  use  of  setting  free 
blue  bullsr"  and  is  only  quieted  by  the  direct  Statement  on  the  part  of 
the  Pitrs  themselves  that  they  rejoice  for  sixty  thousand  years  if  their 
descendant  sets  free  a  blue  bull  which  urinates.  The  talk  of  the  Pitrs 
here  begins  with  a  question  of  connubial  intercourse  on  äräddha  days  and 
is  carried  on  with  a  messenger  of  the  physician  gods  (the  Aävins).  It  also 
takes  up  the  disposition  of  rice-cakes  at  a  Sräddha.  The  first  cake  is 
cast  into  water  and  goes  to  the  moon;   the   second  is  given   to   the  wife 
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of  the  deceased;  and  the  third  is  cast  into  fire  (ib.  I9f.).  The  rice-cake 
of  the  Moon  pleases  the  god  and  then  (so)  pleases  the  Pitrs;  that  eaten 
by  the  wife  causes  the  Pitämahas  (=  Pitrs)  to  give  a  son  to  one  who 
wishes  offspring;  that  cast  into  fire  makes  the  Pitrs  happy,  so  that  they 
grant  wishes,  etc.  The  Rtvij  of  a  sacrificer  becomes  his  Pitr  (pitrtvam 
anugacchati)  and  hence  he  must  avoid  connubial  intercourse  on  that 
day  (etc.,  etc.;  the  S  text  adds  a  mass  of  matter  on  these  "gods  of  gods" 
and  their  feast).  Offerings  of  grain,  etc.,  to  the  Pitrs  are  purificatory  and 
apart  from  special  cases  they  are  made  to  the  Pitrs  on  the  eighth  day 
(astakä)  after  the  füll  moon;  especially  at  the  beginning  of  winter  or 
"when  autumn  is  over  and  men  desire  more,  and  clothe  themselves  in 
skins,  and  set  out  on  expeditions,  and  Himavat  is  really  the  home  of 
snow,  the  sun  having  lingered  long  in  the  southern  declension"  (R  3,  16, 
6f.,  navägra  yanapüjäbhir  abhyarcya  pitrdevatälj,  etc.,  sevamäne 
drdham  sürye  disam  Antaka-(v.  1.  Agastya-)sevitäm).  In  the  special 
case  where  the  king's  body  has  been  burned,  after  being  embalmed  in 
oil,  ten  days  of  mourning  pass  and  the  funeral  feast  is  offered  on  the 
twelfth,  with  rieh  gifts  to  the  priests  as  an  aurdhvadaihikam  of  the 
departed  (to  make  him  happy),  and  on  the  thirteenth  day  is  performed 
the  sodhana  or  collection  of  his  bones  (purification),  as  described  in 
R  2,  jj,  1 — 5  (see  below).  As  to  the  food  offered,  the  same  general  rule 
obtains  (yadannäh)  as  is  applied  in  the  case  of  the  gods:  "What  a  man 
eats,  his  gods  eat"  (R  2,  102,  30,  etc.). 

Allusion  has  been  made  above  to  the  seven  families  of  Fathers, 
divided  aecording  to  the  seers.  In  3,  3,  43,  seven  ganas  or  troops  of 
Pitrs  probably  refer  to  the  distinetion  made  between  the  kinds  mentioned 
as  living  at  the  court  of  Brahman,  where  are  to  be  found  "Agnisvättas, 
Phenapas,  Üsmapas,  Sudhävatas,  Barhisadas,  and  others,  incorporate". 
Compare  2,  u,44f.:  "Fathers  swift  as  thought,  in  seven  ganas,  four  being 
mürtimantas  (embodied)  and  three  asarlrinas"  (having  no  body;  but 
S  with  B,  Saririnalj).  The  Agnisvättas  and  Somasadas  in  Manu  are 
the  Pitrs  of  the  gods  and  the  Sädhyas,  respectively,  while  the  Barhisadas 
are  the  Pitrs  of  the  Daityas,  Dänavas  (etc.,  Manu  3,  195  f.)  and  are  here 
also  declared  to  be  the  sons  of  the  seers,  Marici,  Atri,  etc.  The  three 
epic  asarlrinas  are  Vairäjas,  Agnisvättas,  and  Gärhapatyas  (=  Barhisadas), 
who  are  all  näkacaras,  i.  e.  "they  wander  in  the  vault  of  heaven",  and 
worship  Brahman.  The  four  mürtimantas  are  Somapas,  Ekasrngas  (Uni- 
corns),  Caturvedas,  and  Kalas,  who  are  worshipped  among  the  four  castes 
and  with  the  others  form  part  of  the  court  of  Prajäpati:  "when  these  are 
satisfied  (filled),  then  divine  Soma  is  also  filled"  (etair  äpyäyitailj  pür- 
vam  Somas'  cä  'pyäyyate  punalj,  ib.  48-).  This  division  is  also  recognised 
in  H  936,  where  it  is  said  that  the  gods  revere  the  Vairäja  Pitrs;  but 
otherwise  no  such  formal  division  is  recognised,  only  the  various  classes 
are  mentioned  on  occasion  as  Somapas,  etc.  The  ganas  here  described 
appear  to  belong  to  the  later  epic,  the  Unicorns,  Four-Veda  Pitrs,  and 
Kalas  being  known  only  from  this  passage,  perhaps  an  extension  of  the 
older  groups,  called  Somavantas,  Barhisadas,  and  Agnisvättas,  as  they  are 
in  OB.  2, 6,  1,  4f.,  where  the  Pitrs  are  identified  with  the  seasons.  The  six 
seasons  and  seven  families  are  then  equated  with  groups  of  Pitrs.  But 
even  in  the  ordered  aecount  of  Manu  there  are  different  and  confusing 
Systems  involved  and  in  the  epic  it  is  quite  impossible  to  get  any  con- 
sistent  grouping.     Thus  in  12,270,15,  Pitrs  who  "approve  of  Mantras  for 
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the  dead"  are  citcd  as  Arcismantas,  Barhisadas,  and  Kravyädas,  by  whom 
the  Moksa  doctrine  is  contradicted  (inferentially).  The  Üsmapas  appear 
to  be  one  with  the  Somapas,  but  the  latter  title  is  also  applied  to  any 
who    drink    Soma    (thus    kings    are    Somapas,    5,152,18).     The   Phenapas, 

"foam-drinkers"  are  said  to  be  those  "excellent  Munis"  who  live  on  the 
froth  of  the  Ocean  of  Milk  and  are  feared  by  the  gods  (5,  102,6);  but  in 

13,  141,  9/f.,  the  Phenapas  are  Rsis  who  drink  foam  left  over  from  am- 
brosia  drunk  by  Brahman  at  sacrifices.  One  class  often  represents  the 
Fathers  in  general,  as  when  Üsmapas  are  grouped  as  worshippers  of  Visnu 
with  Rudras,  Adityas,  Vasus,  Sädhyas,  All-gods,  Asvins,  Maruts,  Gan- 
dharvas,  Yaksas,  Asuras,  and  Siddhas  (6,  35,22f.).  In  5,109,2,  they  are 
assigned  to  the  South  (the  general  region  of  the  Pitrs),  as  opposed  to  the 
Dhümapas  of  the  East,  and  are  called  Devas,  the  Dhümapas  being  Munis 
(ib.  108,  14).  With  Üsmapas  and  Dhümapas  are  grouped  Kslrapas  (13, 14,56), 
but  they  are  merely  ascetic  priests  (see  §§  118 — 126).  In  the  later  epic 
any  number  of  these  "drinkers"  (cf.  Ghrtapas,  etc.,  below)  are  predicated 
as  heavenly  beings.  The  Pitrs  are  called  "divinities  even  of  the  gods" 
in  9,  44,  32  f.,  where  the  Pitrs  visit  Skanda  (cf.  Yämas  and  Dhämas  under 
Yama).  Manu's  Sukälins  (M  3,  197)  are  the  Sukälas  of  H  985  (ib.  932,  the 
seven  ganas  are  as  above,  four  mürtimantas  and  three  amürtimantas). 
The  Fathers,  whose  very  existence  depends  upon  descendants  (1,179, 
14  f.),  are  naturally  opposed  to  too  much  asceticism.  They  advise  against 
suicide  (ib.)  and  anxiously  ask:  "Will  our  son  or  grandson  give  us  food?" 
(13,63,20).  This  of  course  refers  to  the  ordinary  Fathers,  not  those  who 
"exist  on  froth",  etc.  One  feeds  them  with  svadhä,  as  gods  with  Soma 
(12,29,116).  It  is  their  main  preoccupation  to  get  something  to  eat,  but 
they  continue  to  show  an  interest  in  the  affairs  of  their  family  and  occa- 
sionally  come  to  help  their  descendants.  Thus  eight  Fathers  in  the  shape 
of  birds  (souls  in  bird-shape)  hold  up  the  fainting  Bhisma.  On  different 
occasions  they  resemble  planets  in  glory,  hold  one  up,  give  him  water 
to  drink;  give  Bhisma  advice  as  to  the  best  weapon  to  use,  reconsider  the 
matter  and  advise  him  not  to  do  as  they  had  advised,  etc.  Pitrs  appear 
in  battle  or  as  a  vision  at  night,  and  are  called  svadhäbhujas,  Fathers, 
Munis,  and  Vipramukhyas.  They  are  not  only  "like  planets",  grahas,  they 
are  stars;  but  the  souls  of  saints  appear  as  stars,  falling  stars  when  their 
merit  is  exhausted  (5,182,14^;  6,119,97;  3,42,35,  etc.).  Their  usual 
appearance  is  "in  the  form  of  mortals",  martyamürtidharälj  (3,41,9), 
but  glorified.  A  Pitrgraha,  however,  is  a  "Father-demon"  who  attacks 
people  and  makes  them  go  mad  (3,  230, 48),  as  contrasted  with  similar 
fiends  called  Devagraha,  Gändharvagraha,  etc.;  here  the  Pitr  is  acting  as 
a  fiend.  The  Pitrs  of  the  South  are  associated  with  the  All-gods,  Pitr- 
lokarsis,  Devarsis,  and  Räjarsis  (5,  109,  5).  The  "course  pursued  by  Pitrs, 
Paitämahas,  and  Räjarsis"  is  the  course  of  moral  conduct  for  man  to 
follow.  The  "favorite  district  of  the  Fathers"  is  the  South  (pitrjustä 
dik,  7,  17,  37);  pitrsädana  =  Yamasädana  (8,  77,  44);  cf.  pitrräjäSritä 
dik  (2,46,15)  and  dik  pitfnäm  a^ivä  (5,66,14).  The  chief  Father  is 
the  eponymous  hero  Aryaman  (6,  34,  29).  The  intimate  relation  existing 
between  the  Fathers  and  descendants  may  be  shown  by  the  fact  that  the 
Fathers  become  hysterical  when  a  child  is  born,  wondering  if  he  will 
bring  good  or  ill  to  the  Fathers  (3,  159,  13;  "the  Fathers  in  the  world  of 
Fathers  grieve  and  laugh",  that  is  become  hysterical).  Agastya  sees  his 
Fathers   hanging   upside   down    in  a  pit   because   he    has   given  them  no 
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descendants,  and  converses  with  them  (3,96,14).  Similar  is  the  tale  of 
Jaratkäru  (1,  13,  18).  Mandapäla  lacking  children  could  not  stay  in  Pitr- 
loka  and  became  a  bird  (1,229,  5  f.). 

The  Fathers  are  called  lokabhävanas,  "world- Creators"  (3,  41,  9), 
as  they  are  among  the  creative  forces  by  virtue  of  being  ancestors  of 
the  gods,  pürvadevas.  The  special  path,  as  distinguished  from  that  of 
the  gods,  followed  by  the  Pitrs  (Pitryäna)  is  (morally)  one  attained  by 
sacrifices  and  practical  duties  (3,  2,  75  f.;  ib.  41,  9).  All  duties  are  arranged 
in  two  groups,  sacrifice,  study,  liberality,  austerity  in  one,  and  truth,  for- 
giveness,  self-restraint,  and  lack  of  greed  in  the  other.  The  first  group 
is  said  in  3,  2,  75  to  be  Pitryäne  sthitah  (but  elsewhere  in  the  epic, 
as  in  Hit.  2,  1,  7,  the  first  group  is  dambhärtham,  5,  35,  57).  As  3,  2  = 
12,  7  is  late,  this  Pitryäna  Interpretation  is  probably  secondary,  though 
the  general  idea  is  old  (cf.  TS.  5,  7,  2,  3  and  Chänd.  Up.  5,  10,  1  f.).  Physical 
Interpretation  of  the  "Path  of  the  Fathers"  is  more  common.  This  is  the 
path  leading  to  the  Moon  (13,  16,45),  Dut  a^so  tne  Patn  to  tne  South,  as 
that  is  where  the  Fathers  live;  but  this  is  interpreted  as  the  sun's  dak- 
sinäpatha  or  daksinäyana  (southern  course,  summer-time  to  winter). 
The  northern  path  is  followed  by  those  who  live  a  life  of  renunciation 
or  quietism;  that  by  the  South,  daksinena,  is  for  those  who  follow  the 
life  of  active  religion,  moral  but  not  philosophic.  It  is  also  a  "glorious" 
course,  leading  to  the  Moon  and  aiding  priests,  all  of  whom  are  supported 
by  men  of  action  (12,  19,  13  f.).  The  South  is  the  path  of  Aryaman,  of  acts, 
and  ceremonies;  the  North  is  the  path  of  Pürvavids  and  Yogins  (12,  26,9t.). 
Among  the  Pitrs  appear  also  the  Rsis  (§  118),  and  they  cannot  always  be 
distinguished  from  Pitrs.  Thus  the  Vaikhänasas  are  Pitrs  and  Rsis,  and 
"Father  Rsis  who  have  gone  to  heaven  by  means  of  study"  are  the  Ajas, 
Pr^nis,  Sikatas,  Arunas,  and  Ketus,  who  belong  to  the  Vaikhänasa  school 
(12,  26,  7  f.).  The  Sikatas  and  Prsnis  appear  again  with  Somapas,  Ghrtapas, 
Välakhilyas,  Prabhäsas,  Vaisvänaras,  and  Maricipas,  as  families  of  Rsis 
(12,  166,  24;  also  in  7,  190,  34,  as  Maharsis).  See  also  Yama,  "king  of 
Pretas",  "king  of  Pitrs",  etc.,  and  Rsis  (§  54 f.;  §  118 f.). 

It  is  in  all  likelihood  owing  to  the  old-time  identification  of  the 
Pitrs  with  the  seasons  that  the  Rbhus  (in  12,208,22  mentioned  with  the 
Maruts,  but  otherwise  well-nigh  ignored  in  epic  poetry)  are  in  3,261,  19t. 
exalted  as  the  highest  divinities.  Their  earlier  names  are  lost  to  the  epic, 
though  Väja  appears  as  son  of  a  Manu  in  the  Hariv.  465,  and  even  as  a 
group  they  are  conspicuously  absent  from  epical  groupings  of  gods.  But 
in  this  passage  of  Vana  they  appear  as  inhabitants  of  Brahman's  heaven 
and  "even  divinities  revere  them",  for  "they  are  the  divinities  even  of 
the  gods",  devänäm  api  devatälj,  and  their  self-moving  world,  self- 
illuminated,  is  one  of  wholly  supersensuous  beings.  In  their  heaven  is  no 
"woman-made  woe",  no  greed  of  world-lordship,  no  hunger,  thirst,  grief, 
sweat  of  toil,  evil  smell  or  bad  air,  nor  other  disagreeable  things.  No  dust 
is  there,  and  their  garlands,  as  of  gods,  never  fade;  for  their  heaven  is 
above  the  heaven  where  "those  who  are  about  to  fall  perceive  their  flowers 
wither",  in  the  pure  region  of  Meru,  and  thirty-three  thousand  leagues  in 
extent.  The  Rbhus  are  also  thirty-three  according  to  the  B  text,  but  this 
is  impossible  and  the  S  text  has  for  ime  deväh,  which  should  be  the 
Rbhus  (trayastrimsad  ime  devä  yesäm  lokä  manisibhir  gamyante), 
trayastrimsad  ime  lokälj  sesä  lokälj,  etc.  (that  is,  "the  worlds  are 
thirty-three;   the   remaining   worlds  are   attainable  by  the  wise").   These 
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Rbhus  "have  no  oblation,  drink  no  ambrosia,  have  heavenly  bodies,  and 
are  invisible  (vigrahamürtayalj);  they  seek  no  joy  in  joy;  they  are  the 
eternal  gods  of  gods  (devadevälj  sanätanälj),  who  change  not  as  the 
seons  change,  know  neither  age  not  death,  weal  nor  woe,  possessing  a 
lot  desired  even  of  the  gods;  since  it  is  unattainable  to  those  subject  to 
desire,  but  attainable  to  those  who  have  cast  off  desire  and  are  become 
truly  wise".  This  extraordinary  exaltation  of  the  Rbhus  treats  them  as  a 
group  of  beings  who,  for  no  apparent  reason,  have  become  the  highest 
exponents  of  spiritual  life.  The  Hariv.  436  f.,  makes  the  Rbhus  one  of  five 
devaganas  of  the  Cäksusa  Manu  (in  the  sixth  Manvantara),  a  list  which, 
as  the  Lekhas  show,  is  post-epical:  /\pyäri  Prabhütä  Rbhavalj  Pr- 
thukäs-  ca  divaukasalj,  Lekhä  näma.  Every  group  here  is  handed 
down  in  other  forms,  but  the  Lekhas  have  a  doubtful  individuality  as 
beings  set  beside  Yaksas  and  Apsarasas  (forms  of  parts  of  the  personal 
incorporate  Visnu,  Hariv.  14269)  and  regarded  as  Father-gods  or  gods 
who  are  also  Pitrs  (13,  18,  74,  with  Somapas  and  Usmapas  as  a  group  of 
gods,  but  with  v.  1.  lokä  for  Lekhä).  In  VP.  3,  1,  27,  the  Rbhus  are  replaced 
by  Bhavyas  (Ädyas,  Prasrtas,  Bhavyas,  Prthagas,  Lekhas  (sie  B,  for  Pras- 
tutas  and  Prthugas;  here  numbered  with  eight  members  to  the  group).  It 
appears  as  if  the  Rbhus  thus  exalted  must  be  Pitrs;  in  which  case  the 
old  equation  of  Pitrs  and  seasons  must  have  been  in  the  mind  of  the 
poet,  for  the  Rbhus  represent  the  (originally)  three  seasons  as  creative 
forces.  At  least  there  seems  to  be  no  other  reason  for  this  late  and  sudden 
eulogium  on  beings  so  epically  inconspieuous  as  the  Rbhus,  and  the 
expression  "gods  of  gods"  used  of  a  group  (for  devadeva  is  singly 
applied  to  several  gods)  can  apply  only  to  Pitrs  (cf.  above  where  Pitrs 
are  revered  by  gods,  and  Manu's  group  of  Pitrs  as  "Pitrs  of  gods").  The 
complete  identification,  as  ekibhüta,  of  gods  (Devas)  and  Pitrs  is  rather 
a  late  touch  made  by  Agni  (1,7,9),  who  himself  distinguishes  them  as 
two  classes  worshipped  respectively  at  the  new  and  füll  moon. 

§  16.  The  Bhüts.  —  The  Bhütas  (or  Bhütäni)  are  indistinet  to  the 
epic  poets,  who  have  not  yet  arranged  the  genealogy  of  spirits  so  as  to 
make  the  Bhüts  derive  from  Krodhä,  as  is  done  in  H  11 554;  nor,  as  in 
VP.  1,  5,  44,  from  Brahman  kruddha  (ib.  1,21,25,  they  and  PiSäcas  come 
from  Krodhä).  They  are  not  yet  clearly  ghosts,  but  they  lie  between  ghosts 
and  other  Pigitäginas  ("eaters  of  raw  flesh").  Evil  Bhüts  are  closely  asso- 
ciated  with  ghosts  in  the  epic  and  in  modern  times  Bhüts  are  identified 
with  Pretas,  the  coneept  including  imps,  ghosts,  and  goblins.  In  the  epics, 
apart  from  such  use  as  appears  in  Bhütakrt  and  Bhütakarman  (names  of 
the  creator),  Bhütadhäman  (a  son  of  Indra,  1,  197,  29),  Bhütadharä  (as 
earth,  RG  4,  44,  129,  but  with  v.l.),  the  Bhüt  as  a  spiritual  being  is  not 
so  much  an  imp  as  he  is  a  great  fiend.  In  general,  Bhüt  is  any  creature, 
Kälalj  pacati  bhütäni  (n,  2,  24  =  Mait.  Up.  6,  15),  but  as  a  malicious 
demon  its  nearest  parallel  is  found  in  Sattva,  "being"  and  spirit,  good 
or  bad,  but  with  a  tendency  toward  evil.  Thus  in  R  2,  33,  8 f.,  the  people 
press  about  to  see  the  exiles,  "Sita  whom  not  even  the  Bhüts  going  in 
space  have  seen",  and  they  exclaim,  "Daäaratha  speaks  as  if  possessed 
by  a  Sattva"  (sattvam  ävi§ya,  S;  sattvenävistacetanah,  G;  ib.  10  = 
Mbh.  S  2,  101,  10,  satyam!  This  whole  section  is  stolen  from  R  with  required 
changes  in  names!).  Compare  R  2,  58,34,  Bhütopahatacitte  *va,  of  a 
woman.  Bhüts  are  äkäSaga,  but  especially  are  they  night -Wanderers, 
naiääni,  going  with  Yaksas,   Räksasas,   etc.,   in   troops,  all   described  as 
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raudräh,  pisitäsanäh  (R  i,  34,  17 f.).  People  think  a  Bhüt  or  Raksas 
committed  the  "more  than  human"  act  of  killing  Drstadyumna  horribly  at 
night  (10,  8,  26  and  32).  Man's  mountain  foes  are  hidden  Bhüts  and  Räk- 
sasas (3,  140,  1  and  12).  The  Bhüts  are  "huge  and  very  strong"  and  are 
countered  by  austerity  and  fire-lauds  (see  Agni).  A  traveller  is  apt  to 
suffer  from  them  (i,  143,  18).  Sattvas  and  Bhüta-grämas  follow  an  army 
desiring  blood  (R  7,  100,  23).  At  home,  they  are  the  recipients  of  offerings, 
bali,  Coming  regularly  after  gods  and  between  guests  and  Pitrs  in  the 
order  of  distribution  (3,  193,  32;  in  13,  93,  15,  the  samsritas,  servants  of 
the  house,  are  fed  first  and  Bhüts  are  omitted).  In  the  wilds,  Sita  begins 
with  a  bali  to  Bhüts  (agram  pradäya  Bhütebhyah,  R  2,  95,  36,  Prak- 
sip.);  cf.  Manu,  3,  90,  etc.  Bhütasanghas  applaud  heroes  in  battle  (7,  122, 
68)  and  Bhütäni  call  bravo  (R  3,  51,  21).  Bhüts  of  the  air  may  be  any 
beings,  as  khecara,  khacara,  is  applied  to  gods,  Gandharvas,  and 
Räksasas,  as  well  as  to  Bhüts  (1,210,7),  an^  even  Siddhas  are  Bhütäni 
khacaräni  (R  4,  59,  18 — 19).  They  are  usually  called  naktamcaras, 
nisäcaras,  expressions  applied,  however,  more  often  to  their  companion 
Räksasas  (R  5,  5,  9,  naktamcaräh  "extraordinarily  cruel",  atyadbhuta- 
raudravrttäh;  cf.  ib.  7,  37,  Prak.  5,28,  ksanadäcaras,  night-going 
fiends),  as  in  3,  155,  33,  praseduh  ksanadäcaräh,  of  the  Krodhavasa 
Räksasas.  A  wise  man  "bows  his  head  to  Pitrs,  gods,  and  night-wandering 
Bhüts",  before  going  to  bed  (5,183,1  f.).  Bhüts  are  thus  of  three  cate- 
gories,  the  indifferent  (abhayam  yasya  bhütebhyah  sarvesäm  abha- 
yam  yatah  .  .  sarvabhütahito  maitrah,  5,  63,  I9f.,  "[wise  is  he] 
who  fears  no  beings  and  none  fears  him"),  the  hostile,  and  the  kind.  AU 
the  night-wandering  demoniac  Bhüts  belong  among  the  hostiles,  and  the 
groups  under  &va  Bhütapati  (3,  38,  32),  dangerous  demons  of  the  moun- 
tains  (cf.  2,  3,  14  and  R  6,  71,  13,  arcismadbhir  vrto  bhäti  Bhütair 
iva  Mahe^varah).  Like  the  "play-ground  of  Rudra"  appears  a  field  of 
corpses  filled  with  Bhüts,  Pisäcas,  Raksas,  and  other  flesh-eating  night- 
wanderers  (11,6,12,  and  often).  Kindly  Bhüts  honor  a  hero  (7,37,37)  and 
guard  him  or  lament  his  fall  (R  3,  52,  41;  ib.  6,  91,  62),  and  these  are  in- 
cluded  when  one  offers  a  bali  with  that  to  the  gods  and  Pitrs,  as  beings 
potentially  evil  but  probably  disinclined  to  injure  the  householder  who 
shows  them  respect  (cf.  VS.  1,  11).  As  such  they  are  very  likely  confused 
with  the  Pretas  or  ghosts.  The  mahäbhütam  as  "element"  may  be  re- 
placed  by  bhütam,  and,  conversely,  both  bhütam  mahat  and  mahä- 
bhütam may  mean  no  more  than  a  big  Bhüt.  Thus  in  S  3,  313,  43, 
praharanto  mahäbhütam  saptäs  tenä  'tha  te  'patan  means  "have 
they  fallen  because  they  were  cursed  by  some  big  Bhüt  whom  they 
attacked?",  and  has  a  parallel  in  B  ib.  21  (S  314,  19)  bhütam  mahad 
idam  manye  bhrätaro  yena  me  hatäh,  "it  must  have  been  a  big 
Bhüt  that  felled  my  brothers".  The  form  is  indifferently  masculine  and 
neuter,  generally  neuter,  but  with  a  tendency  to  regard  the  neuter  as 
personified,  so  that  a  masculine  adjective  may  agree  with  it,  as  in  R  6, 
79,  35,  sädhu  sädhv  iti  Bhütäni  vyäharanti  nabhogatäh  (ib.  71,66, 
Bhütä  Deväh,  "Bhüts  and  gods").  To  sum  up  the  epic  Bhütas,  as  mytho- 
logically  restricted,  they  designate  beings  of  a  rather  vicious  disposition, 
small  and  great,  and  very  likely  included  at  first  as  subdivisions  the 
particular  groups  known  by  special  names  as  cannibalistic  night-wanderers. 
But  as  ghosts  are  also  by  predilection  malicious,  the  term  Bhüt  had  a 
tendency  to  interchange   with  Preta,  tili  the  modern  equivaience,  Bhüta 
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=  Preta,  became  thoroughly  established.  The  tendency  to  restrict  the  broad 
general  meaning  to  a  certain  class  is  seen  in  the  literature  immediately 
following  the  epic  (Hariv.  and  Puränas),  in  which  Bhütas  are  assigned  their 
proper  parentage  (that  is  are  restricted  to  a  class)  in  the  divine  genealogies. 
£  17.  Räksasas,  Yätudhänas,  and  Pisäcas.  —  The  close  connection 
between  the  various  classes  of  evil  demons  and  spiritual  powers  not 
exactly  evil  yet  not  divine  enough  to  be  regarded  as  gods  will  often  be 
a  subject  of  special  remark.  This  is  sufficiently  illustrated  by  the  inter- 
change  of  the  same  name  among  various  groups.  Thus  in  Mbh.  the 
Räksasa  Manimat  is  a  friend  of  Kubera  (§  83),  and  Manimat  is  also  a  name 
uf  a  Yaksa,  of  a  Näga,  and  of  a  king  who  is  reborn  as  such  after  existing 
as  Vrtra,  while  Manimati  designates  a  Daitya-town  (in  both  epics  Manimat 
is  a  mountain).  It  seems  that  certain  characters  stood  out  more  as  indi- 
viduals  than  as  fixed  members  of  a  group  and  that  such  individuals  are 
sometimes  considered  as  belonging  to  one  and  sometimes  to  another 
group.  But  beyond  this,  the  interrelation  of  different  groups  is  so  close 
that  marriage  connections  constantly  occur  between  these  different  social, 
if  spiritual,  groups,  so  that  the  offspring  are,  in  terms  of  social  life,  half- 
breeds.  No  group,  again,  is  wholly  evil  or  wholly  good.  All  that  can 
be  said  is  that  each  is  prevailingly  good  or  bad.  The  same  in  regard  to 
appearance.  Thus  the  following  facts  are  applicable  to  individual  or  to 
limited  groups  of  Räksasas,  who  are  on  the  whole  prevailingly  evil.  They 
help  the  gods;  they  fight  against  the  gods.  They  are  beautiful;  they  are 
hideous.  They  are  weaker  than  gods  or  Gandharvas;  they  overcome  the 
gods  with  ease.  They  protect;  they  injure.  They  are  different  from 
Yaksas;  but  they  are  so  much  like  Yaksas  that  the  same  terms  are  applied 
to  both.  The  facts  as  thus  stated  will  be  illustrated  in  the  course  of  this 
paragraph  with  the  exception  of  the  last.  It  will  suffice  to  say  here  that 
the  Räksasas  duplicate  in  part  the  qualities  of  Yaksas  because,  according 
to  one  tradition,  the  two  species  are  born  of  the  same  mother,  Khasä 
(H  234  and  11  552;  VP.  1,21,24,  Khasä),  who  is  a  daughter  of  Daksa 
(H  169).  Red  eyes  and  dark  bodies  characterise  the  Yaksas  who  guard 
Kubera;  the  Räksasas  are  always  red-eyed  and  those  guarding  Kubera 
are  like  fiery  smoke  in  color  (H  13  132).  Here  the  function  of  the  Räk- 
sasa is  to  guard.  Whether,  in  India,  the  injurer  became  the  guardian,  or 
the  "guardian"  (of  treasure)  became  the  injurer,  is  still  debated  (raks 
means  injure  and  guard);  but  the  application  and  growth  of  the  words 
would  favor  the  first  interpretation.  Raksas  (Räksasa)  was  at  first  one  of 
the  many  harmful  spirits,  a  nocturnal  power,  a  demon  of  darkness,  and 
therefore  evil.  But  as  injurer  of  those  opposing  it,  the  Raksas  is  also 
protector  of  what  it  values,  so  that  raksin,  etc.,  become  words  exclusively 
indicating  protector;  yet  the  demon-group,  when  once  formed  as  injurious, 
seldom  passes  over  into  the  opposed  conception.  This  happens  most 
naturally  when  their  own  chieftain  appoints  them  as  guards,  as  above. 
So  too  in  3,  153,  11,  it  is  said  that  "the  Räksasas  called  KrodhavaSas,  at 
command  of  their  king,  guard  this  (paradise  and  treasure)  by  thousands, 
with  encircling  weapons".  But  occasionally  the  Raksas  becomes  a  more 
general  guardian,  as  when  one  "guards  the  Sun"  (§  38),  or,  again,  when 
the  Sun-god  appoints  a  Räksasa  to  "guard"  Draupadi  (4,  16,  11).  This 
genesis  is  also  what  is  to  be  expected  from  the  point  of  view  of  other 
protecting  spirits,  like  the  Assyrian  bulls  representing  powers  of  evil  con- 
verted  to  good  use.     Native   data  strengthen  this  view  further,    inasmuch 


III.  Spirits.  39 


as  the  Räksasa  is  most  closely  connected  with  other  powers  of  evil,  so 
that  he  is  often  confounded  with  the  Daitya,  Dänava  (or  Asura),  and  is 
most  intimate  (even  interchanging)  with  the  Pisäca  fiend.  The  Mbh.  makes 
the  Räksasas  less  human  than  does  the  Räm.  Their  king  is  here  rieh  but 
not,  as  in  R,  beautiful;  only  his  raiment  is  fine,  but  he  himself,  despite 
rieh  dress  and  adornment,  is  more  "like  a  tree  in  a  crematorium  than 
a  kalpa-tree"  (3,  281,  5).  The  demons  are  here  expressly  of  two  classes, 
fierce  and  friendly,  raudrä  maiträs  ca  (ib.  139,  10).  They  will  cook  and 
eat  a  man,  after  slaying  him  (3,  154,  16;  159,25).  They  live  in  caves  and 
in  trees.  Their  presence  portends  blood,  and  when  they  are  seen  to  "fall 
from  space"  (the  sky),  it  is  a  sign  of  battle  (5,  48,  104,  and  loc.  cit.  below). 
Even  in  the  Räma-tale  of  Mbh.,  Rävana,  the  chief  Räksasa,  is  less  royal- 
human  than  in  Välmiki's  version,  and  apart  from  this  episode  the  prominent 
Räksasas  of  the  Mbh.  are  typical  ogres,  whereas  in  R  of  the  chief  fiends 
only  Kumbhakarna  is  of  this  lower  and  populär  type,  the  others  being, 
so  to  speak,  too  gentlemanly  for  that  class.  The  chief  Mbh.  Räksasas 
in  independent  tales  are  Jatäsura,  i.  e.  Asura,  and  Baka,  called  Asuraräj 
(1,  160,4),  whose  name  and  title  again  show  the  close  connection  between 
Räksasas  and  other  evil  spirits;  also  Aläyudha,  Alambusa,  and  KirmTra, 
relatives  of  these  ogres,  and  Hidimba,  father  of  the  half-human  Ghatot- 
kaca;  and  later,  the  virtuous  Virüpäksa.  Hidimbä  is  a  female  counterpart 
of  her  brother  Hidimba.  Bhima  kills  the  male  and  marries  the  female, 
who  thus  becomes  mother  of  Ghatotkaca.  The  last  is  thus  only  half  Räk- 
sasa, but  he  has  the  nature  of  his  maternal  kin  and  is  aecompanied  into 
battle  with  the  recognised  classes  of  Räksasas,  called  Paulastyas  and 
Yätudhänas,  who  ride  indifferently  on  cars,  horses,  or  elephants,  and 
appear  in  any  shape  they  choose,  as  elephants,  tigers,  etc.,  the  whole 
troop  of  them  having  the  name  of  "Nairrti  army"  (7,  156,  113 f.;  ib.  135 f.). 
They  carry  divine  and  human  weapons,  have  long  tongues,  and  in  par- 
ticular  Ghatotkaca's  chariot  is  drawn  by  gajanibhas,  creatures  "looking 
like  elephants"  (Pisäcas,  N;  see  below;  ib.  156,  59).  Hidimbä's  son  is 
described  in  a  repetitive  section  (7,  175, 4 f.).  He  has  pointed  ears,  stiff 
hair,  sunken  belly,  red  eyes,  thick  nose,  a  copper-colored  face  and  long 
reddish  tongue,  four  fangs,  a  mouth  stretching  from  ear  to  ear,  etc.,  etc.; 
he  carries  brass  armor,  a  gold  crown  and  earrings,  and  rides  in  an  eight- 
wheel  ear.  The  strength  of  all  these  monsters  increases  greatly  at  or 
after  midnight  (ib.  175,  39).  They  shower  stones,  hurl  trees,  and  are  either 
mountainous  in  size  or  small  as  a  thumb,  as  they  momentarily  choose 
(ib.  52  and  63).  Their  forte  is  illusion,  which  is  "born  with  them"  and 
they  commence  to  grow  stronger  the  moment  the  evening  gloaming  begins 
(6,90,65;  7,  156,69  and  yj).  Ghatotkaca  is  at  last  (7,  179,  58)  slain  by  the 
dart  kept  by  Karna  to  kill  Arjuna.  His  mother's  brother  Hidimba  is  like 
other  Räksasas,  a  purusädin,  naräsana,  cannibal.  He  lives  in  a  Säla- 
tree  and  has  eight  fangs,  pointed  ears,  red  hair,  is  very  strong  and  is 
much  pleased  with  the  smell  of  man  (1,  152,  if.;  153,  1;  163,  7).  His  sister 
Hidimbä  takes  human  form,  can  fly  through  the  air,  knows  the  past  and 
future  (S),  and  is  aecustomed  to  eat  man  and  then  dance  with  her  brother 
to  various  measures  after  dinner  (1,  152,  14).  Her  savagery  is  softened  in 
S  by  the  assertion  that  she  is  virtuous  and  wise  although  a  RäksasI  (S 
167,  27  f.).  Virüpäksa  is  an  ordinary  epithet  applied  to  Räksasas  and  other 
spirits  in  both  epics,  but  as  a  name  designates  a  "virtuous"  demon  of 
this  class,  called  Räksasädhipati  of  Meruvraja.   He   is   devout  and  gives 
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liberally  to  priests  at  Kärttika  days,  etc.,  posing  as  friend  of  the  holy  crane 
in  one  of  the  moral  dialogues  of  the  later  epic,  another  illustration  of 
the  tendency  to  convert  the  fiend  into  a  guardian  of  virtue.  The  same 
epithet  may  be  the  name  of  Ghatotkaca's  charioteer  in  7,  175,  15;  in  RG 
3,7,6-2,5,  it  interchanges  with  gabhiräksa  as  epithet  of  Virädha. 
Baka,  the  Asuraräj  Räksasa,  lives  in  a  cave;  he  too  is  red-haired  and  has 
pointed  ears.  He  gets  one  human  being  daily  to  eat,  from  a  village  where 
Bhima  stays,  who  kills  him  (1,  163,  7  f.),  and  his  relatives  seek  during  the 
ensuing  war  to  take  revenge.  Aläyudha  is  his  brother  (probably)  and,  as 
described,  is  an  understudy  of  Ghatotkaca,  but  "lovelier";  and  his  "elephant- 
like"  coursers  bray  like  asses.  Even  the  vultures  on  the  car  are  imitated 
from  the  description  of  the  greater  demon  (7,  176,  1  f .  and  19).  He  too  is 
a  lord  of  Räksasas  and  a  friend  ofHidimba  and  Kirmlra.  His  steeds  bray 
(are  kharasvanäh),  while  those  of  Ghatotkaca  have  Pisäca-faces  (7,  175, 
93  and  176,  16).  He  is  at  last  slain  by  Bhima,  after  the  tvvo  have  fought 
"like  Välin  and  Sugriva"  (7,  178,  29  and  33,  Bakajfiäti).  The  fighting  of 
all  these  ogres  resembles,  either  with  each  other  or  with  the  epic  heroes, 
that  of  Indrajit,  Rävana,  the  Asuras  and  gods  (6,  100,  51  f.;  7,96,23;  ib. 
108,  13).  The  first  simile  is  stereotyped.  Compare  the  fight  of  Bhima  and 
Jatäsura  in  3,157,60,  tad  vrksayuddham  .  .  Väli-Sugrivayor  bhrä- 
troh  purä  strikäiiksinor  yathä.  This  Jatäsura  is  defied  by  Bhima  "by 
his  good  deeds  and  sacrifices",  i.  e.  as  Bhima  was  good  and  Jatäsura  evil, 
the  victory  was  sure.  Jatäsura  had  been  a  guest  disguised  as  a  priest 
and  then,  watching  his  opportunity,  had  tried  to  run  away  with  the  Pändus 
and  Draupadf  (ib.  1  f.).  Jatäsura's  son  is  Alambusa,  brother  of  Baka,  also 
called  son  or  descendant  of  Rsyasrnga,  Arsyasrngi  (6,90,49  and  69;  7, 
108,  24  and  176,  15),  who  as  Räksasendra  has  the  best  chariot  of  the 
Räksasa  army  opposed  to  the  Pändus  (also  drawn  by  "horse-faced  Pisäcas", 
7»  1Ö7,  38).  He  is  ranked  as  a  Mahäratha,  is  called  a  descendant  of  kings 
(pärthivaputrapautra,  7,  140,  19;  cf.  5,  167,  33),  and  rights  because  of 
his  ancient  grudge  (pürvavairam  anusmaran,  Udyog.  ib.).  Though  appa- 
rently  of  human  ancestry  in  part,  he  is  a  true  Räksasa,  descending  into 
earth,  rising  into  the  air  again,  and  having  any  form  at  will;  he  is  even- 
tually  killed  by  Sätyaki  (7,  108,  27 f.;  ib.  140,18).  Alambusa  is  the  name 
of  an  Apsaras  and  the  wife  of  Iksväku  (gt  51,  5,  etc.;  R  1,47,  II,  as  wife 
of  lks.  and  mother  of  ViSäla).  Kirmlra,  the  "brother  of  Baka",  is  less 
important.  He  is  mentioned  in  3,  10,  23  (cf.  7,  176,  4)  with  Hidimba  and 
Baka  as  a  foe  of  the  gods,  but  though  he  is  tall  as  a  mountain  and  even 
has  eight  fangs  and  employs  illusion,  he  is  finally  throttled  by  Bhima 
("as  deer  by  lion  slain").  His  illusion  (3,11,58)  is  dispelled  by  Mantras 
that  kill  Räksasas.  Oddly  enough,  he  carries  a  firebrand,  ulmuka,  the 
very  thing  (see  §  49f.)  used  to  dispel  such  creatures  (3,  11,6).  He  appears 
however  like  a  lightning-charged  thunder-cloud.  He  lives  by  eating  men 
and  says  that  even  after  death  Baka  is  still  gratified  with  blood  (3,  II,  34), 
probably  as  a  libation,  since  Jatäsura  also  cries  out  to  Bhima,  "I  will 
make  a  libation  of  your  blood  to  the  Räksasas  you  have  already  killed", 
tesäm  adya  karisyämi  tavä  'sreno  'dakakriyäm  (3,  157,  49).  He 
lives  in  the  Kämyaka  woods;  Baka  in  the  Vaitrakiya  forest.  Whether 
"brother  of  Baka"  is  to  be  taken  literally  or  only  as  indicating  that 
Kirmira  like  Alambusa  is  a  brother  fiend,  is  perhaps  of  no  importance. 
The  Räksasas  of  Mbh.,  apart  from  the  war  and  the  family-feud  with  Bhima, 
appear  as  dwellers  in  mountain-wilds,  rough  places,  disturbing  holy  places, 
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by  their  "beauty"  destroying  the  meditations  of  saints  (3,  113,  if.).  Yätu- 
dhänas  are  Räksasas  formed  by  Ghatotkaca  to  fight,  illusive  forms  (7,  179, 
39).  The  female  Räksasi  bears  as  soon  as  she  conceives  and  her  children 
are  born  adult  in  power  (1,  155,  35  f.)-  When  attacked  by  Nägas,  a  Räk- 
sasa turns  into  the  form  of  Garuda  and  devours  them  (6,90,75).  As  an 
illustration  of  the  possible  transference  of  function  in  the  nature  of 
Räksasas  may  be  taken  the  case  of  Jarä,  a  female  Räksasi  living  on  meat 
and  blood,  appointed,  however,  by  Brahman  to  destroy  evil  Dänavas.  Her 
image  must  be  painted  on  the  wall  of  a  pious  man's  house  to  bring  him 
good  luck,  that  is  to  keep  all  evil  from  him.  As  such  she  then  is  known 
as  the  GrhadevT,  "goddess  of  the  house"  (2,17,39;  18,  1  f.);  yet  she  is 
still  so  much  of  a  Raksas  that  she  collects  raw  flesh  at  cross-roads  at 
night  (ib.).  One  of  the  common  evil  deeds  of  Räksasas  is  to  carry  off 
women.  In  1,6,  if.,  an  unnamed  Räksasa  who  has  been  promised  a  bride 
subsequently  married  to  a  human  saint  (Bhrgu)  carries  her  off,  but  he 
drops  dead,  burned  to  ashes,  when  the  saint's  son  is  born,  apparently, 
however,  because  the  son  was  sun-like,  and  the  fiends  are  coerced  by 
luminaries  (tarn  drstvä  .  .  ädityavarcasam,  tad  Rakso  bhasmasäd 
bhütam  papäta).  Räma  slew  Raksas  (raksämsi)  because  they  had  de- 
stroyed  the  sacrifices,  and  he  thus  gave  back  to  the  Manes  and  gods  their 
wonted  offerings  (7,  59,  18).  Krsna  slew  Ogha  (5,  48,  83,  associated  with 
Naraka  and  Mura),  a  Raksas. 

Räksasas  are  sons  of  Pulastya,  fourth  son  of  Brahman,  so  that  even 
Rävana  when  described  as  "thief  of  sacrifice  and  robber  of  girls"  is  still 
Päulastyanandana  (R3,  32,  23;  ib.  6,  114,  53 f.).  According  to  the  great 
epic,  all  Räksasas  are  sons  of  Pulastya;  but  those  called  Nairrtas  are  in 
particular  sons  of  Nirrti  (Destruction),  the  wife  of  Adharma,  and  also  the 
mother  of  Fear,  Terror,  and  Death  ('1,66,7;  ib.  54 f.).  The  sons  of  the 
wicked  king  in  this  epic  are  incarnations  of  these  Räksasas  and  of  other 
evil  beings;  as  sons  of  Pulastya  the  Räksasas  are  brothers  of  the  Yaksas 
(ib.  67,  89).  The  later  Räm.  recognises  this  origin  of  Räksasas  but  proposes 
another,  according  to  which  Brahman  himself  created  creatures  to  guard 
the  waters  he  had  previously  created  and  some  of  these  creatures  cried 
raksämalj,  "let  us  guard",  while  others  cried  yaksämalj,  "let  us  gobble" 
(S  jaksämah,  VP.  khädämalj),  so  guards  and  goblins  they  became  (R  7, 
4,4  and  12;  VP.  I,  5,41).  The  genealogy  of  the  family  of  Rävana  is  un- 
certain.  In  Mbh.,  the  mother  of  Rävana  and  Kumbhakarna  was  Puspotkatä ; 
the  mother  of  Vibhlsana  was  Mälini;  and  the  mother  of  the  twins  was 
Räkä,  sent  to  Visravas  by  Vaisravana  (3,  275,  5  f.).  The  Räm.  derives 
Rävana,  Kumbhakarna,  Vibhlsana,  and  one  of  the  twins,  Sürpanakhä,  from 
Kaikasf,  daughter  of  Sumälin  and  wife  of  Visravas,  Sumälin  being  son  of 
Devavati,  the  daughter  of  the  Gandharva  Grämani,  by  Sukesa,  grandson  of 
Fear,  Bhayä,  who  was  the  sister  of  Yama  (Kala),  by  Heti,  the  last  together 
with  the  ascetic  Praheti  being  original  royal  Räksasas.  Sukesa  was  a 
favorite  of  Siva  and  received  special  boons  from  him  and  Umä  (R  7,  4,  31; 
ib.  5,  if.;  ib.  9,  19).  This  genealogy  is  valuable  only  as  showing  how  close 
is  the  connection  mythologically  between  Raksas  and  Gandharva  and  Yaksa 
on  the  one  hand  and,  religiously,  between  &va  (called  Kumbhakarna)  and 
the  Räksasa  host.  It  is  even  closer,  for  the  grandson  of  the  Gandharva 
married  Ketumati,  a  Gandharvi,  and  his  brothers  Mälin  and  Mälyavat 
married  her  two  sisters  (Vasudhä  and  Sundari).  Incidentally  it  may  be 
remarked  that  Khasä  or  Khasä  (above)  may  be  confused  (cf.  Kasäputra) 
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with  the  Nikasä  of  the  scholiast  at  RG  7,  76,    as    explaining  the    "mother 
of  Räksasas";  ihe  name  is  not  epic  (see  note  to  p.  46,  below). 

It  is  to  bc  rcmembcred  that  the  Visravas  mentioned  above  is  also 
father  of  Kubera  by  another  wife,  DevavarninT,  daughter  of  Bharadväja. 
His  nature  is  contrasted  with  that  of  the  pure  Räksasas,  but,  in  this  family 
also,  a  saintly  Räksasa  is  known,  Vibhisana,  whose  family  and  councillors 
are  all  good.  An  attempt  is  made  to  derive  badness  from  precedent  good- 
ness  in  the  case  of  all  the  Räksasas  by  insinuating  that  Kaikasi  came 
at  an  "evil"  hour  to  her  husband  and  so  her  sons  became  evil;  but  this 
is  artificial  and  the  Räm.  itself  distinguishes  between  präkrta  Räksasas 
(the  common  lot)  and  these  aristocrats  or  princes  of  evil  (R  3,  29,  i6f.). 
It  is  impossible  here  to  go  into  the  further  details  of  the  marriages  and 
genealogy  of  these  royal  Räksasas.  Suffices  to  say  that  Rävana's  wife  is 
Maya's  daughter;  Kumbhakarna's  wife  is  Vairocana's  daughter:  and  Vi- 
bhisana's  wife  is  Saramä,  daughter  of  the  Gandharva  Sailüsa.  Vibhisana's 
virtue  is  reckoned  as  one  part  of  a  boon  given  him  by  Brahman!  The 
tragedy  of  the  Räma  epic  begins  with  "the  root  of  woe",  äürpanakhä, 
whose  husband  is  slain  by  her  brother  Rävana  and  who  is  sent  with  Khara, 
nephew  or  brother  of  Rävana,  to  rule  over  Dandaka,  where,  met  and 
scorned  by  Räma,  her  miseries  incite  her  royal  brother  to  war.  Khara  is 
an  Ass  in  name  and  in  sound  (R  3,22,26,  kharasvanah).  As  the  ass  is 
not  a  mythological  animal,  it  has  not  been  included  in  the  list  (§  8),  but 
its  relation  to  evil  may  be  worth  noticing.  Above  it  was  shown  that  ass- 
like  braying  creatures  drag  Räksasas'  chariots.  The  sound  of  the  ass  por- 
tends  evil;  Duryodhana  brays,  like  Khara,  when  born,  and  asses,  vultures, 
jackals,  and  crows  echo  the  evil  omen  (1,  115,28).  In  the  ritual,  the  ass 
is  chiefly  employed  as  a  means  of  expiating  sexual  sins,  inchastity,  violating 
a  woman,  etc.,  either  as  a  sacrificial  victim  or  as  a  vehicle  of  dishonor. 
Besides  Vibhisana,  the  epics  present  Avindhya  as  a  moral  Räksasa,  who 
advises  Rävana  not  to  slay  Sita  (3,280,56^;  289,  28 f.;  R5,  37,  nf.);  his 
daughter  Kala  is  also  kind,  as  is  the  Räksasi  Trijatä.  The  northerners,  in 
distinction  from  this  whole  southern  group,  are  represented  as  obstructive 
creatures,  bahüni  vighnarüpäni  karisyanti  (RG,  6, 82,  57).  Though 
Rävana  has  ten  heads  and  ten  or  twenty  arms  (Dasagriva,  das'akandhara; 
the  arms  vary,  R  7,  16  and  103,  34),  he  sometimes  has  but  two  arms  and 
in  other  respects  is  beautiful  (despite  the  snakes  in  his  hair  and  his 
hanging  tusks,  preserved  as  the  inherited  signs  of  his  race).  Hanumat 
on  seeing  him  exclaims:  aho  rüpam  aho  dhairyam  aho  sattvam  aho 
dyutih,  aho  Räksasaräjasya  sarvalaksanayuktatä,  ("O  the  beauty, 
firmness,  goodness,  glory,  and  union  of  all  marks  of  distinction,  in  this 
king  of  Räksasas"),  and  adds,  "If  he  were  not  lawless,  he  would  be  a 
raksitr  (rather  than  Räksasa)  of  heaven".  But  as  it  is,  he  is  lokarävana, 
bhütavirävin  (R5,49,  17 f.;  ib.  50,  1).  Yet  Räma  calls  him  pious  and 
learned  in  the  Veda  (R  6,  112,24).  His  piety  was  so  great  that  Brahman 
gave  him  the  boon  of  immunity  from  all  spirits  but  not  from  men,  because 
Rävana  despised  men;  yet  being  cursed  by  one  of  the  women  he  had 
injured,  he  was  destroyed  through  a  woman  (R  7,  24,  1  f.).  He  was  cursed 
by  so  many  that  it  is  doubtful  whose  curse  effected  his  downfall,  whether 
Rambhä,  or  Vedavati  (Sita),  Umä,  or  Punjikasthalä.  Nandisvara  also  cursed 
Rävana  because  he  called  Nandiävara  a  "monkey"  (R  6,  60,  7  f.).  Rävana's 
car  is  drawn  by  asses  (also  horses).  His  chief  exploits  are  to  carry  off 
Sita  and  stop  the  sun;  he  conquered  the  gods,  overran  Bhogavati;  forced 
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Madhu  the  Dänava  to  marry  his  sister,  and  Maya  to  give  him  his  daughter 
as  wife;  stole  Soma;  and  conquered  Jatäyus,  who  tore  off  his  arms  is  vain 
as  they  grew  again  (R  6,  7  and  ib.  7,  I — 23,  etc.).  The  latest  addition  to 
R  makes  Visnu's  laugh  send  Rävana  back  to  the  underworld  (Praksipta, 
7,  23).  Rävana  is  finally  slain  by  "Brahman's  weapon".  His  son  and  the 
other  lesser  demons  are  not  so  strong,  but  have  the  other  traits  of  Rävana. 
Indrajit,  his  second  son,  overcomes  Indra  (hence  his  name  and  titles, 
Väsavanirjetr,  Sakrajetr,  etc.)  and  is  carried  by  tigers,  dowered  with  divine 
boons,  dattavara  (the  weakness  of  the  gods  mentally  continually  leads 
to  their  giving  boons  to  their  cunning  foes),  and  is  described  in  terms 
used  to  signalise  Yaksas,  namely  "black,  with  red  eyes".  He  is  described 
also  as  a  Dänava  in  H  199,  where  no  difference  is  maintained  between 
these  classes.  Another  son,  Trisiras,  is  killed  twice  over,  like  a  Homeric 
combatant  (R  3,  27  and  6,  70).  The  monstrosity  of  the  fiends  is  not 
emphasised  except  in  the  few  cases  where  the  name  demands  it  in  the 
case  of  the  royal  family,  but  elsewhere  Trisiras'  three  heads  are  matched 
by  the  four  heads  and  eight  eyes  of  Kälanemi.  The  figure  of  Kumbhakarna 
is  more  populär.  He  has  enormous  hunger  and  sleeps  six  months  at  a 
time.  As  soon  as  he  was  born  he  devoured  a  thousand  creatures  and 
swallowed  his  foes  "as  Garuda  swallows  snakes"  (R  6,  60,  1 3  f .  and  ib.  61 
and  65).  He  really  sleeps  thirty  or  thirty-four  months  (ib.  6,  60,  16).  The 
later  epic  makes  him  an  ascetic  living  in  a  cave  (R  7,  7  and  10),  perhaps 
because  in  R  6, 60,  24  he  sleeps  in  a  cave.  Like  other  Räksasas  are  the 
lesser  demon-nobles,  that  is,  they  are  deceitful  fighters,  devoted  to  injury, 
delighting  in  slaying  saints  and  kings,  and  are  all  by  predilection  "Wan- 
derers by  night",  nisäcaras,  rätrimcaras  (R  3,  42,  if.;  ib.  43,  5;  ib.  45, 
19;  kütayodhinah,  ib.  60,  53).  When  the  Räksasas  are  themselves  divided, 
the  man-eaters  and  Pisäcas  side  with  Dasänana  Rävana,  while  Gandharvas, 
Kimpurusas,  and  Raksämsi  stand  for  Vibhisana  and  Kubera  (3, 275, 33 
and  38);  but  this  distinction  is  not  maintained  (3,281,11).  As  said  above, 
man-eating  demons  begin  to  have  power  when  the  night  comes,  and  they 
are  incapable  of  defeat  at  night  (3,  1,45  and  11,4),  for  which  reason  fires 
are  lighted  at  night  to  keep  them  off;  since  they  fly  from  light  and  fire 
(13,92,13).  Just  between  midnight  and  dawn  their  power  is  strongest 
(1,  154,  22;  7,  173,  57).  Meteorological  origin  of  some  of  the  Räksasas  seems 
assured  by  the  fact  that  the  "man-eating  Lavana",  who  is  an  understudy 
of  Rävana  (l  =  r?  ralasya  na  bhedah)  in  many  points,  has  to  be  killed 
by  Rima's  brother  (with  the  weapon  that  killed  his  father  Madhu  in 
Visnu's  hand),  "at  the  time  when  summer's  heat  is  withdrawn  and  the 
night  of  the  rainy  season  has  arrived"  (R  7,  64,  10).  He  is  here  king  of 
Madhurä  and  nephew  of  Rävana;  in  the  later  Mbh.  he  is  utilised  by  Indra 
to  slay  Mändhätr  (1,27,2;  13,14,268;  R  7,67,  I3f.).  But  as  men  are 
always  liable  to  be  turned  into  Räksasas  (see  Saudäsa,  etc.),  and  as 
diseases  are  Räksasas,  it  is  clear  that  the  meteorological  explanation, 
which  also  seems  to  be  favored  by  the  frequent  appearance  of  Räksasas 
as  thunder-clouds  wielding  bolts,  etc.,  is  not  sufficient.  Märlca  is  an  arti- 
ficial  Räksasa,  turned  into  a  cannibal  fiend,  as  was  Tädakä,  a  Yaksini, 
his  mother.  Men  who  hate  priests  become  Räksasas  (9,  43,  22).  The  female 
monsters  who  plague  Sita  are  simply  malformed  Räksasa  devils  with  faces 
of  animals,  resembling  the  female  fiends  in  Skanda's  train.  Räksasas  seem 
to  consist,  apart  from  Dänavas  and  men  metamorphosed  into  Räksasas,  in 
two  kinds  of  spirits.  One  serves  as  cloud  and  bolt  and  mirage,  as  a  type 
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of  beauty;  the  other,  disgusting,  represents  disease  personified  and  other 
mean  evils  attacking  man.  Here  belong  the  "seizers",  Simhikä  (see  Näga- 
mätr)  Aügärakä,  vvho  draw  out  a  man's  soul  (shadow)  and  fasten  on  men 
as  incorporate  diseases.  The  inward  fire  which  causes  digestion  keeps 
away  Raksasas  (=  indigestion,  13,92,10).  In  families  where  evil  obtains 
in  consequence  of  the  violation  of  marriage-laws,  or  of  the  wickedness 
of  the  king,  are  born  decrepit  and  idiot  children  and  "evil  Raksas", 
päparaksämsi  (12,90,93),  apparently  "bewitched"  (i.e.unhealthy)  children. 
When  a  woman  faints,  "Raksas-slaying  Mantras"  are  said  over  her;  that 
is,  the  weakness  is  itself  the  disease-devil  (3,  144,  16).  Putrid  matter  Coming 
from  a  sore  is  spoken  of  as  "a  Räksasa  head"  sticking  to  the  sore  place 
(9,  39,  10 — 13).  The  so-called  Brahma-Räksasa  "sins  involuntarily"  and  the 
evil  of  this  creature  comes  from  "woman's  evil  and  the  evil  produced  by 
the  womb"  (9,43,21).  These  creatures  drink  Sarasvati's  blood  but  excuse 
themselves  on  the  ground  that  absence  of  religious  teaching,  evil  acts, 
and  sexual  faults  have  caused  their  nature.  If  fire  be  there,  Brahma- 
Räksasas  do  not  hurt  the  sacrifice  (13,92,12;  N.  as  "priests  reborn  as 
Raksasas";  cf.  R  1,  8,  and  12,17).  Another  class  of  Raksasas  is  that  of 
the  Pramathas  (cf.  Pramäthin  as  name,  sub  Apsaras).  They  appear  in 
connection  with  Citragupta,  who  is  unknown  to  the  early  epic,  but  they 
are  fully  described  in  the  later  epic,  as  attendants  of  Siva  (who  in  12, 
285,  87  is  Pramathanätha).  As  invisible  spooks  they  plague  at  night  such 
people  as  sleep  at  the  foot  of  a  tree,  eat  unholy  food,  lie  in  the  wrong 
direction,  pollute  water,  or  do  not  purify  themselves  after  sexual  con- 
nection. Such  people  have  apertures  which  give  admission  to  these 
"smiters"  (pramathas);  but  good  people  and  those  who  carry  about  with 
them  gorocanä  or  orris-root  or  keep  at  home  the  skin  or  claws  of 
a  hyena  or  a  hill-tortoise  or  a  cat  or  a  black  or  tawny  goat,  or  keep  up 
the  sacrificial  fire,  are  not  troubled  by  them,  as  all  these  things  are 
counteractants,  pratighätas  (13,  131,  if.;  125,6;  also  13,  14,  389  and 
H  8146).  Diti  was  destroyed  through  neglecting  one  of  these  rules  (but 
by  Indra,  who  thus  acted  as  a  Pramatha),  when  she  slept  with  her  feet 
at  her  head  (i.  e.  where  her  head  should  be;  R  1,46,  16). 

Pisäcas  are  smaller  demons  associated  with  Raksasas  and  occasionally 
identified  with  them,  as  are  Yätudhänas  (R  6,  6*],  68,  etc.).  As  sons  of  Yadu 
the  Yätudhänas  differ  from  other  Raksasas  (R  7,  58,  7 f.),  but  Rävana  is 
Yätudhänasya  dauhitrah  (R  6,  114,  81),  i.  e.  they  are  identical;  though 
the  RäksasI  Hidimbä  protests  that  she  is  "not  a  Yätudhäni"  (S  1,  167,  17). 
But  again  a  RäksasI  made  by  an  incantation  is  called  a  Yätudhäni  (13, 
93,  78),  and  Yätudhänas  guard  Kubera's  mountain  with  Raksasas  and  appear 
as  demons  in  battle,  being  raised  by  fire-mantras  to  slay  seers  (3,1 39,  9; 
ib.  173,51;  I3,93,56f.).  They  are  grouped  (5,100,5;  cf.  H  11 785 f.)  with 
Nairrtas,  as  "born  from  the  foot  of  Brahman".  &va  is  a  Yätudhäna  of  two 
forms  (see  &va)  and  Yätudhänas  and  Raksämsi  are  interchangeable  terms 
for  the  servants  of  the  Räksasa  king  (12,  172,  14  =  S  171,  15).  Those  tra- 
velling  in  the  mountains  have  to  protect  themselves  against  the  "many 
Raksasas  huge  as  hüls  (which  are)  Yätudhänas"  (3,92,7;  possibly  distinct, 
sc.  "and").  One  sort  of  Raksasas  is  called  Mandehas,  who  hang  upon 
rocks  and  fall  into  water  at  sunrise,  dying  daily  in  fighting  the  sun  (R  4, 
4°,  39;  VP.  2,  8,49).  As  Simhikä  is  a  RäksasI,  her  son  Rähu,  who  devours 
sun  and  moon  (eclipse),  should  belong  to  this  category;  but  he  is  regarded 
as  an  Asura  or  Dänava  (äsuram  tamas  is  Rähu,  R  2,63,  2),  or  strictly  as 
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a  Kabandha  (i,  19,  4f.)  =  Svarbhänu  (5,  110,  11;  182,  22;  6,  101,  36).  Kubera 
takes  with  him  (to  Lanka)  Nairrta  Räksasas  with  others  whom  he  "creates". 
They  come,  in  this  legend,  from  the  North,  but  belong  in  the  South 
(cf.  12,  165,  51  or  R  3,64,22,  where  Nairrti  dis  is  South).  Kubera  is  lord 
of  the  Nairrtas  (9,47,31)-  Rävana  himself  is  a  Nairrta  Räksasa,  Nairrta- 
räja,  etc.  (R  4, 62, 6;  5,18,18).  The  Krodhavaäas  are  northern  Räksasas 
(3,154,20;  5,50,24),  slain  by  Bhima,  but  also  called  Yaksas  (3,155,24 
and  31).  They  take  away  the  merit  ofthose  who  own  dogs  (17,3,10). 
The  feminine  form,  Krodhavasä,  designates  a  daughter  of  Daksa  (§  139). 
A  Räksasa  (born  a  Dänava  and  reborn  a  Räksasa)  is  called  Kabandha 
(R  3,69,  26f.;  Mahäsura  in  G  ib.  75,7).  Among  deformed  humans  such  as 
Karnapravaranas  and  Purusädas  are  mentioned  Kalamukhas  or  Lohamukhas 
or  Ghoralohamukhas  (RG  4,  40,  29  with  v.  1.),  known  to  Mbh.  as  "monkeys" 
(3,  292,  12),  or  Asitamukhas  =  golängulas  (ib.  RG  6,  3,  35),  a  curious  con- 
fusion  of  men  and  monkeys,  possibly  involving  Räksasas,  though  these 
are  always  kravyäda  (13,115,27).  Dancing  and  drinking  of  blood  are 
traits  connecting  Räksasas  and  Pisäcas,  who  are  usually  little  demons 
of  the  same  sort,  only  meaner  (7,  50,  9f.;  167,38;  and  above;  cf.  R  3,  35,6). 
In  12,262,7,  Jäjali  is  "seen  by  Räksasas",  who  must  be  identical  with  the 
Pisäcas  of  the  preceding  account.  S  has  "he  was  seen  by  Raksas  and 
they  (Pisäcas)  addressed  him",  but  in  B  an  "invisible  voice"  takes  the 
place  of  the  Pisäca  in  reproving  Jäjali,  ib.  42).  In  R  3,  54,  14  and  17  and 
Mbh.  3,  280,  47,  Pisäci  =  Räksasf.  The  PiSäca  marriage-form,  however,  is 
lower  than  the  Räksasa  marriage-form  (1,  73,  12).  The  Pisäca  is  the  Dasyu's 
god  and  typical  of  cruelty  (12,278,33  and  268,22  in  S,  v.  1.  dasyuh  .  . 
ädatte  Pisäcäms  cai  'va  daivatam).  Pisäcas  come  from  the  mundane 
egg  but  are  not  said  to  be  born  of  Brahman  (1,  1,  35).  The  only  reputable 
Pisäcas  are  those  that  have  ceased  to  be  pisitäsana  (=  Pisäca,  R  6,  61, 
10,  etc.)  and  act  as  guards  of  the  White  Mountain,  a  troop  devoted  to 
Skanda  (3,  225,  11).  These  become  vegetarian  and  "abandoning  their  usual 
diet  live  on  the  fruit  of  the  tree  (called  MahäSankha)  which  grows  there", 
on  the  Sarasvati  (9,  37,  22).  But  as  this  is  a  wonder-tree,  "tall  as  Meru", 
the  fruit  was  probably  unique.  There  is  also  a  worthy  female  Pisäci  who 
wore  pestle  Ornaments  and  gave  advice  as  to  holy  watering-places  to  the 
wife  of  a  priest  (3,  129,8),  whether  as  indicating  that  PiSäcas  are  human 
or  that  Tirthas  are  not  of  much  account,  may  be  questioned.  Another 
Pisäci  is  the  guardian  of  a  Tirtha,  Tfrthapälikä,  and  prevents  the  impure 
who  do  not  love  Krsna  from  approaching  it.  After  the  baptism  of  a  Brahman 
woman  in  the  name  of  Hari  she  turns  into  an  Apsaras  (S  12,336,34^). 
The  Kimkara  Räksasas,  "born  of  mind",  who  serve  Rävana  are  "like  him", 
but  the  name  means  only  servants  of  Yama  (q.  v.),  or  of  Räma  (here  called 
Muditas,  R  7,  37,  18),  or  of  3iva  (14,65,6),  or  of  Maya,  whose  wealth  is 
guarded  by  Kimkara  Räksasas  (raksanti  .  .  Kimkara  näma  Rak- 
sas all,  2,  3,  28;  cf.  19).  When  Räksasas  are  called  good,  it  is  often  flattery 
(3j  1 57,  1 3  f-)i  or  tne  merit  of  "protecting  Räksasas"  is  united  with  that  of 
protecting  gods  and  priests;  as  the  true  protecting  ruler  (here  Nahusa) 
guards  all  his  realm  (1,75,27).  This  view  is  really  logical  enough.  One  ofthe 
arguments  against  excessive  taxation  is  that,  if  too  heavily  taxed,  merchants 
will  leave  the  country,  and  on  the  wealth  given  by  them  (to  priests)  "gods  . . 
and  Räksasas  support  themselves"  (12,  89,  25;  cf.  3,  157,  16  f.,  "if  men 
prosper,  the  Räksasas  prosper").  To  feed  the  fiends  is  to  protect  oneself, 
for  it  satisfies  them  and  prevents  them  from  injuring.  The  share  given  to 
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them  is  small  and  mcan,  but  they  get  a  share  regularly  on  holy  days  (R  2, 
43,  5).  Gifts  are  made  to  them,  as  their  bhäga  (share),  of  remnants  of 
food,  food  sneezed  upon  or  stepped  upon,  food  leaped  over,  mixed  with 
hair,  insects,  or  tears,  food  seen  or  licked  by  a  dog,  or  food  not  conse- 
crated  with  Mantras  (9,43,26;  13,  23,  3  f.,  at  äräddhas).  In  the  later  moral 
epic  the  Räksasa  resembles  the  medieval  devil,  to  be  overcome  by  virtue, 
with  book  and  bell,  or  the  equivalent  Mantras,  though  in  the  narrative 
portion  Räksasas  annoy  and  slay  pious  priests  without  fear  of  Mantras  or 
of  virtue.  Kings  (in  the  Märkandeya  additiön  and  in  the  pseudo-epic)  are 
exhorted  to  have  no  dread  of  them:  "The  cruel  planets  favor  the  pure 
priest  .  .  and  cruel  pisitäsanas,  though  huge  and  horrible,  cannot  hurt 
him"  (3,  200,  85  f.).  "I  am  not  afraid",  says  a  king  who  has  been  possessed 
by  a  cruel  Raksas,  rakso  därunam,  "for  I  protect  my  people  and  cows; 
all  my  priests  are  learned  men,  and  I  constantly  strive  for  virtue".  And 
the  Räksasa  replies :  "Because  you  are  virtuous  I  leave  you  in  peace. 
Kings  who  protect  cows  and  priests  need  fear  naught  from  Räksasas" 
(12,77,8 — 30).  In  the  main,  these  demons  scorn  gods  and  goodness  and 
overcome  all  powers  of  men  except  the  power  of  the  epic  heroes  vaunted 
by  the  poets.  A  close  resemblance  may  be  observed  between  the  three-  (or 
more)  headed  gigantic  ogres  of  the  populär  belief  and  the  three-headed 
Norwegian  trolls,  who  were  also  originally  gigantic.  On  the  whole,  the 
type  shown  in  the  Mbh.  reveals  the  Räksasas  as  brutal  and  stupid  gluttons 
of  the  wilds,  but  the  term  includes  also  a  set  of  ksudrä  Räksasäh, 
mean  little  devils,  like  Pisäcas,  often  conceived  as  disease-devils;  and 
almost  all  nocturnal  terrors  are  embodied  as  Räksasas.  In  R,  the  royal 
Räksasas  are  nobler  and  more  like  Asuras,  though  the  close  connection 
with  the  Pisäcas  is  still  kept  and  one  Räksasa  even  has  the  name  "PiSäca" 
(R  5>  59>  *8).  The  Hariv.  finally  incorporates  Pisäcas  into  Brahman's  creation 
as  sons  of  Krodhä  (H  11  554),  a  Puränic  additiön  (see  also  under  Asuras). 
Traces  remain  (above,  and  see  note)  of  the  (historical)  Pisäca  people, 
whose  finale  as  devils  is  comparable  with  that  of  the  Dasyus  of  an  olden 
time;  while  the  Dasyu  descent  to  "robbers"  is  paralleled  by  that  of  the 
Nägas  as  respects  treasure  and  that  of  the  Räksasas  as  respects  women, 
though  the  country  Räksasas  are  not  represented  as  thieves  but  rather 
as  cruel  boors.  Yet  "Dasyu"  is  also  applied  to  Asuras  (q.  v.)1). 

§  18.  The  Asuras.  —  To  the  epic  poets  the  Asuras  were  in  general 
the  a-suras,  the  "ungodly".  They  included  accordingly  all  the  sinful 
demons,  both  the  sons  of  Diti  (called  Ditija,  Daitya,  or  Daiteya)  and  of 
Danu  (called  Dänava  or  Dänaveya),  who  are  the  chief  opponents  of  the 
A-daiteyas  or  gods  (cf.  a-sura),  and  various  special  groups,  such  as  the 
Käleyas  (Kälakeyas,  Kälakanjas)  and  other  "children  of  darkness",  who 
upheld  the  great  serpent-demon  Vrtra  in  his  battles  with  the  children  of 
light,  and  are  regarded  as  corporations,  ganas,  of  Dänavas  and  Daityas. 
The  typical   leaders  of  the  Asuras  are  Hiranyaka^ipu,  Bali,  Jambha,  etc., 

*)  The  question  whether  the  Pisäcas  were  originally  uncivilised  tribes  or  whether 
the  demoniac  name  has  been  transferred  to  cannibalistic  tribes  has  been  discussed  by  Sir 
George  Grierson,  ZDMG.  66,  67  f.,  who  has  collected  the  passages  referring  to  the  Pisäcas 
as  human  beings,  inhabiting  the  N.  W.  (for  the  names  of  the  Beas  Pisacakas,  BählTkä  and 
HTka,  8,  44  =  S  37,  see  my  Sacred  Rivers,  p.  217),  and  concludes  that  the  Pisäcas  were 
a  tribe  of  omophagoi  closely  connected  with  the  Khas"as,  Nägas,  and  Yaksas  (see  Khasa 
p.  41 — 42).  Noteworthy  is  the  absence  in  the  epics  of  the  Vetäla  demons.  A  Vetälajananl 
is  named  in  9,  46,  13  among  the  late  "mothers"  ascribed  to  Skanda  and  various  kinds  of 
Vetälas  are  known  to  the  Harivamia,  but  the  genus  is  not  otherwise  recognised. 
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demons   slaughtered    by   Indra,  Agastya,   etc.,   or   by  Visnu   (2,  100 — 102), 
together  with  other  groups  of  demons  slaughtered   en   masse   by  Arjuna 
and    other    heroes    and    known    as    Khalins,    Kicakas,    and    Nivätakavacas 
("Daityas,  haters  of  the   gods"   1,123,45).   The   sire   of  all   these   demons 
was  Kasyapa,  who  by  various  wives,  for  the  most  part  daughters  of  Daksa 
(§  I39).  became  father  of  the  Paulomas,  as  they  are   called   after  his  de- 
moniac  wife  Pulomä  (7,  51,  17).  But  among  the  Asuras  are  often  included 
(as  already  observed  in  the  preceding  section)  the  giant  fiends  known  as 
Räksasas  (really  a  sort  of  Asura  in  Vedic   times),  who   in  turn  are  some- 
times   confused   with   Pisäcas;   so   that,   as  Asura  exchanges  with  Räksasa 
and  Räksasa  with  Pisaca,  there  is   no  clear   line  of  demarcation  between 
the    groups,   though   the   Pisäcas   are   too   mean   and   low  to   be  confused 
with  demons  of  the  highest  type  (cf.  3,  285,  1,  Pisacaksudraraksasas  com- 
mingling  as  one  group).  An  Asura  called  Damsa  (12,  3,  15  f.)  is  cursed  by 
a  saint  to  be  reborn  in  the  hellish  State  of  a  blood-drinking  octopod.  On 
being   released   from   the    curse   he   appears   not  as  an  "Asura"   but  as   a 
red  Räksasa  riding  on  a  cloud  (Alarka,  as  he  is  called  when  a  "pig-shaped 
worm  with  eight  feet",  is  the  name  of  a  mad  king  of  Benares,  3,  25,  13; 
14,  30,  2).   The   Nägas,  though   distinct   from  Asuras,  are  as  a   group  affi- 
liated,  living  with  them  and  fighting  on  their  side.  The  "roaring  Asuras" 
are   thus   found   in   battle   beside   the  Räksasas  and  Nägas  as  opposed  to 
the  orthodox   side   of  Krsna   and   the  Fire-god   at  Khändava  (1,227,  24 f.; 
see   also    below),   and   generally   the  Asuras   and   Nägas   belong   together, 
though  numerous  exceptions  occur   in   the  case  of  the  Nägas  (§  13).   Be- 
tween the  groups  of  Asuras  the  poets  did  not   distinguish  very  carefully. 
Thus  Danur  näma  Diteh  putrah  describes  the  Kabandha  of  R  4,  4,  15, 
who,   again   (ib.  3,  70,  5    and    10)   is   Räksasa   as   well   as  Asura.    Whether, 
like   the  Nägas   mentioned   as  kings  (2,  8,  24)  and   the   Pisäcas   mentioned 
as  a  tribe,  with  Kaiingas,  etc.  (6,  87,  8),  the  Asuras  are  euhemerised  native 
races,  must  be  left,  from  epic  evidence,  undetermined  (see  below).  To  the 
poets  they  are  great  spirits.  They  do  not  roam  about  battle-fields  gorging 
themselves  with   blood  and   fat,  as   do  the  Pisäcas  (and  Räksasas,  e.  g.  6, 
86,  45).  They  are  "eider  brothers  of  the  Devas"  (§  19)  and  are  sometimes 
as  generous  and  valorous  as  the  gods.  They  are  invoked  in  benedictions 
with  the  gods  (R  2,  25,  16,   tavä  'dityäs    ca  Daityas  ca  bhavantu  su- 
khadäh  sadä).  The  Dänava  Asuras  were  originally  pious  and  moral,  ac- 
cording  to  epic  legend  (12,  229,  27  f.),  though  when  it  is  said  here  that  they 
"worshipped  the  gods",  credulity  is  strained.  Pride  made  them  sinful  and 
so  they  were  driven  out  of  their  celestial  abodes,  losing  Happiness  (per- 
sonified),  who   forsook   them,   as   she   does   all   sinners.   The  moral  is  too 
obviöus  to  permit  belief  that  this  legend  in  detail  reflects  tradition.  Neverthe- 
less,  Asuras   are    represented  as  associating  with  the  gods,  and,  with  the 
Nägas,  as  worshipping  Varuna  in  his  own  palace,  probably  because  Varuna's 
place  is  their  home  (see  below).  Moreover  some  of  the  Daityas  and  Dänavas 
are  "beautiful"  and  their  names,  Sumati,  Sumanas,  etc.  mean  "kind-hearted" 
(2,9, 7  f.).  On  the  whole  the  Dänavas  are  more  god-like  than  the  Daityas  and  of 
course  than  the  Asura  Räksasas.  The  Asuras  Madhu  and  Kaitabha,  who  "never 
told  a  lie",  are  Dänavas,  and  the  "Arya  Asuras"  of  the  tale  of  Happiness  (above) 
are  called  Dänavas  by  3ri  herseif;  only  the  stupid  Indra,  who  is  hearing  the 
story  for  the  first  time  (!),  alludes  to  them  interrogatively  as  Daityas.  This  may 
be  the  implication  of  the  fact  that  only  rarely  does  a  Daitya-female  serve 
as  a  typical  beauty,  as  Dänava-females  do  constantly.   The  foremost  Dänava 
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is  the  "very  clever"  Vipracitti,  who  with  the  other  Dänavas  is  born  of 
Danu,  in  antithesis  to  the  "Asuras  all  born  of  Diti"  (a  late  distinction,  12, 
207,  27  f.),  as  if  the  Dänavas  were  not  Asuras  at  all.  The  later  epic  calls 
Vipracitti  Daitya  and  Dänava  indifferently  (12,  98,  49f.;  H  13884  and  13894^). 
Both  groups  of  Asuras  are  said  to  be  strong,  but  poetic  necessity  disposes 
of  them  as  if  they  were  weaklings,  when  it  is  said  that  Dänavas  fall  from 
their  cars  and  are  eaten  by  fishes  and  Daityas  are  routed  by  the  Wind 
(-g°d;  3,20,31,  and  under  Väyu  §47).  They  were  driven  from  heaven  at 
the  end  of  the  Krta  age  (1,64,28)  and  took  refuge  in  the  caves  beside 
the  sea,  in  mountains,  in  forests  (the  Dänavas  and  Räksasas  together,  I, 
228,1),  under  earth,  but  chiefly  in  the  ocean  (i,2i,7f.).  They  appear, 
however,  on  occasion  in  the  air  and  in  the  sky,  as  if  belonging  there, 
as  of  old.  The  combined  hosts  of  Daityas  and  Dänavas,  on  losing  the 
ambrosia  got  from  the  ocean  and  on  being  defeated  by  the  gods,  first 
appear  as  mountain-hurling  gods  and  then  flee  into  earth  and  sea  (1,  18, 
46;  29,  25).  Instead  of  mountainous  shapes  they  often  appear  like  animals, 
but,  as  here,  fall  finally  into  sea  or  earth.  They  are  incorporate  in  the 
shape  of  animals  and  kings  of  the  great  war,  to  which  fate  they  were 
doomed  in  consequence  of  their  desire  for  power.  They  are  opposed  to 
the  caste-system,  the  seers,  and  the  Brahmanic  power  (1,64,32  and  36; 
ib.  30,  Kravyädas).  To  the  demons  enumerated  in  general  as  Dänavas, 
Räksasas,  Gandharvas,  and  Serpents  (pannagas),  and  cannibals  (puru- 
sädäni  sattväni,  1,65,  5)  are  opposed  the  incorporate  gods.  Thus  Kamsa 
is  Kälanemi  and  the  kings  of  Kaiinga  are  the  Asuras  called  KrodhavaSas. 
ASvapati  Kaikeya,  Bäna,  et  al.,  are  Asuras,  slain  by  gods  or  heroes 
(the  later  legend  regarding  Bäna,  H  9910,  etc.,  to  the  effect  that  his 
daughter  Usä  loved  Aniruddha,  is  not  given  in  the  epic  proper).  A  number 
of  inconsistencies  are  found  in  the  great  epic.  Hiranyaka^ipu  is  the  only 
son  of  Diti;  Hiranyäksa  is  a  later  addition.  Kumbha  and  Nikumbha  are 
Räksasas  in  R;  sons  of  Prahläda  and  grandsons  of  Hiranyakaslpu,  Asuras, 
in  Mbh.  They  are  brothers  of  Virocana,  father  of  Bali  and  grandson  of 
the  above-mentioned  "great  Asura"  Bäna,  who  was  slain  by  Krsna-Visnu 
in  one  tale  and  by  Skanda  in  another  (5,62,11;  9,46,82).  So  too  Danu 
has  "forty"  sons  and  forty-four  are  mentioned  by  name  (1,65,  21  f.).  This 
prolific  demon's  most  famous  offspring  are  Sambara,  Namuci,  Puloman, 
Kesin,  Svarbhänu,  Asva  (who  is  reborn  as  Asoka),  Virüpäksa,  Naraka, 
Vätäpin  (but  Ilvala  is  a  "son  of  Diti",  3,  96,  5).  The  Asura  called  Mayüra 
is  omitted  from  the  genealogical  list,  and  the  Sun  and  Moon  mentioned  as 
Asuras  are  said  to  be  other  than  the  sun  and  moon  of  the  gods;  moreover, 
the  descendants  of  Danu  are  "without  number"  (1,65,21 — 30).  The  great 
Asura  Vrtra  is  listed  as  son  of  Danäyus,  along  with  Bala  and  Vira.  The 
sons  of  Kadrü  are  the  Nägas  and  the  sons  of  Kala,  Kälakeyas,  are 
"smiters",  chiefly  moral  personifications,  Wrath,  Destruction,  etc.  As  priest 
of  the  Asuras  appear  not  only  äukra  but  his  sons  (see  §  125,  Atri).  The 
Asuras  are  frequently  identified  with  natural  phenomena  and  get  their 
names  in  part  therefrom,  especially  cloud-phenomena,  to  which  they  are 
often  compared.  Opposition  to  light  and  goodness,  love  of  and  use  of 
mäyä,  illusion  or  deception  (tricks),  a  roaring  voice,  ability  to  assume 
any  shape  (they  are  three-headed,  etc.),  or  to  disappear,  are  their  general 
characteristics;  in  which  they  differ  from  Räksasas  not  at  all  and  except  for 
the  first  dement  not  from  the  gods.  The  common  traits  being  excluded, 
there  remains  as  their  peculiarity  dislike  to  goodness  and  light  (as  goodness). 
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Not  unlike  the  relation  of  the  Räksasas  to  the  Great-Father  (god)  is  that 
of  the  Asuras,  who  also  are  continually  receiving  boons  from  Brahman.  So 
Brahman,  for  example,  gives  to  Mahisa,  a  "Dänava  Asura  in  the  Daitya 
army",  the  very  power  through  which  he  was  enabled  to  defeat  the  gods 
in  battle,  tili  Skanda  cut  off  his  head  and  made  impassable  for  future  use 
the  road  leading  to  the  Hyperboreans  (3,  231,  105).  What  distinguishes 
the  pure  Asuras  from  the  Asura  Räksasas  is  their  greater  cleverness.  Maya 
the  builder  is  a  type  of  this  trait;  but  also  the  Khalins,  otherwise  an  un- 
distinguished  lot  of  Asuras,  outwit  the  gods  by  recuperating  and  even 
reviving  themselves  after  being  wounded  or  slain  by  the  gods,  whereas 
the  gods  know  none  of  these  tricks  tili  Vasistha  aids  them  (13,  156,  i7f.). 
Brahman  had  given  them  a  boon,  but  even  without  this  help  the  Asuras 
were  cleverer  than  the  gods  (see  §  123  Brhaspati).  Maya  is  an  architect, 
builder  of  palaces  combining  all  "divine,  demoniac,  and  human"  designs 
(2,  1,  13).  His  chief  work  is  a  palace  of  such  beauty  as  to  be  "like  a  god- 
guarded  mäyä"  (3,  23,  12).  Compare  the  play  on  mäyä  as  deception: 
"women  are  mäyä  Mayajäh"  (13,  40,  4;  and  R  3,  54,  13).  It  was  Maya  who 
built  the  three  cities  of  the  Asuras  (below).  He  is  the  brother  of  Namuci, 
and  was  spared  by  Agni;  for  which  reason  he  made  earthly  palaces  for 
the  god's  friends.  He  was  slain  by  Indra  (6,  101,  22;  according  to  R  4, 
51,  14,  because  he  violated  the  Apsaras  Hemä),  and  also  by  Visnu  (7,  174, 
36,  a  later  tale).  Välmiki  knows  him  as  the  great  magician  architect  Dänava 
who  makes  a  magic  cave,  the  Dänava  palace  (R  4,  51,  14 f.;  ib.  43,  31  and 
ib.  5,  57,  24),  and  also  the  fiend's  weapons  (R  6,  101,  2  and  30).  Maya  is 
to  the  demons  what  ViSvakarman,  the  All-maker,  is  to  the  gods  (2,  1,  6). 
Hemä  is  his  wife  and  his  daughter  Mandodarl  is  the  fair  and  noble  wife 
of  Rävana  and  mother  of  Indrajit;  Mäyävin  and  Dundubhi  are  his  descen- 
dants  (R  7,  12,  6  and  13  f.).  Dundubhi  in  R  4,  g,  4  is  said  to  be  the  son 
of  Mäyävin;  ib.  10,  22  (the  scholiast  says  that  son  means  brother).  They 
are  both  "Asuras",  Dundubhi  being  a  bull-shaped  monster  who  challenges 
Ocean,  the  Himälaya,  and  Välin  (ib.  11, 4f.).  His  mähisam  rüpam  (buffalo- 
shape)  is  said  to  be  like  a  cloud  roaring  like  a  drum  (dundubhi,  ib.  II, 
25  f.).  He  is  here  also  regarded  as  a  Dänava  Asura  (ib.  46,  9),  and  his  cloud 
and  roar  and  attack  on  sea  and  mountain  represent  him  as  a  storm,  if 
anything.  Weber  suggested  (IS.  2,  243)  that  Maya  is  due  to  Greek  Ptole- 
maios.  The  question  whether  Greeks  originated  the  architectural  demon 
is  not  settled  by  such  a  subtile  Suggestion,  but  it  is  reasonable  to  suppose 
that  the  forms  of  ASvapati  Kaikeya  (Asura)  and  the  Kicakas  (Käleya  Daityas 
and  also  sons  of  Kekaya,  the  king  of  Sütas,  by  the  Apsaras  Mälavi;  S  4, 
21,  22  f.)  represent  races  (tribes),  although  on  the  other  hand  the  forms 
of  Vrtra  and  other  Vedic  Asuras  were  purely  phenomenal  and  the  later 
time  keeps  adding  to  this  sort  of  Asura.  For  example,  Dhundhu  is  an 
Asura  son  of  Madhu  and  Kaitabha  (called  both  Daityas  and  Dänavas), 
who  were  slain  by  Visnu  (3,  203,  17  f.).  Madhu  is  the  older  figure,  whose 
name  may  lie  in  (modern)  Mathurä.  But  Dhundhu  lives  in  the  earth,  con- 
cealed  in  sand,  and  when  he  wakes  and  breathes,  he  shakes  the  earth, 
while  the  sky  is  obscured  by  his  breath.  When  attacked  by  the  intrepid 
KuvaläSva  (to  whom  Visnu  had  promised  his  energy)  for  seven  days, 
Dhundhu  spits  out  flames  (3,  202,  18 f.;  ib.  204,  2—40).  He  thus  appears 
to  be  as  much  of  a  volcano  as  the  Sicilian  giant.  The  Vedic  Asuras  are 
chiefly  renowned  for  their  contests  with  Indra  and  will  be  discussed  under 
Indra,  etc.    Öambara  still  has  his  thousand  tricks,  but  is  slain  by  Indra 
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with  the    help   of  DaSaratha   (R  2,  9,  13  and  45,  etc.).   New   points   appear 
of  course.  Sambara  is  Timidhvaja  and  still  later  his  wife  appears  as  Mäyä- 
vatf   (H  9213  f.,   also   Mäyädevf;    not   epic),    as   the   characteristic   SacT  of 
Indra  becomes   his  wife  Saci  at   an  earlier   date   (cf.  Neria,  heroic  power, 
as  wife  of  Mars,  etc.).  There  are  other  inconsistencies  to  be  expected  and 
actually   found.   Brahman   gives   the  Asuras   all  boons  except   immortality, 
for  immortality   is  withheld   from  them;   yet  Hari,  son  of  Täraka,  obtains 
a  lake  (as  a  boon  from  the  same  god)  which  perpetually  restores  life  to 
anyone   bathing   in   it   (8,  33,  9   and   30).    Although   described   as  beautiful 
and  generally  noble  in  appearance,  the  Dänavas  have,  as  fighting  foes  of 
the  gods,  three  heads,  four  fangs,  four  arms,  etc.  (3,  173,  53).  Arjuna  takes 
the   place   of  Indra   as   slayer  of  demons   in   the    epic,  destroying  Niväta- 
kavacas,   Hiranyapur,   etc.,   although   in   fights   waged   by   the   hero   Indra 
appears  still   as  their  typical   Opponent.   The  Asuras  have   no   father-god 
except  Brahman,  for  Brahman  remains  also  their  "father"  and  gives  them 
not  only  boons  but  good  advice  (14,  26,  10,  etc.).  They  have  no  one  king, 
for  various  Asuras  are  called  Asuraräj  and  Asurädhipa.  Their  overlord,  in 
moral  harangues,  is  Pride,  the  äsura  bhäva.   Pride,  Wrath,  and  Delusion 
were  king-demons  and   the  chief  king,  adhipati,  was  Pride   (12,295,10 
and  20).    Another  account  names,  however,  as  recognised  "truest  Asuras", 
those  who  refused  to  obey  Brahman,  owing  to  wrath  and  greed  and  pride, 
Hiranyakaäipu,    Hiranyäksa,    Virocana,    Sambara,    Vipracitti,    Prahläda  = 
Prahräda,  Namuci  and  Bali   (Dänavendrälj.  12,166,26;   Asurasattamälj,  31). 
Mada,  Intoxication,  the  most  famous  personified  vice,  is  a  mahäsura  but 
not  a  regulär  Asura,  being  only  a  phantom  born  of  Cyavana.    He  was  a 
monster  (one  jaw  on  earth  and  one  in  the  sky,  etc.),  but  Indra  dispersed 
him,  so  that  his  power  was  dissipated  and  distributed  among  drink,  women, 
dice,  and  hunting  (3,  124,  19 f.;  13,  157,  33;  14,  9,  33;  later  accounts  make 
him  a  son  of  Danu  or  even  a  son  of  Brahman;    cf.  JAOS.  26,  p.  67  y  for 
the  Vedic   Version).     Later   lists   unite   Mada  with   Pramada   (H  2289  and 
14290).    In  1,  66,  52,  Surä  is  sister  of  Bala,  both  being  children  of  Varuna 
by  Sukra's  daughter  DevT.    The  jätis  of  fiends  are  united  in  their  Under- 
ground home  in  Pätäla.    Täraka  is  a  demon  whose  name  does  not  appear 
in  the  old  genealogical  lists,  but  in  what  may  be  called  the  middle  period 
of  the    epic   he   appears   as    claiming  a  boon   from   Brahman,   though,    as 
elsewhere,  the  boon  is  neutralised  by  a  trick,    into  the  account  of  which 
is  woven  the  ancient  tale  of  the  lost  Fire-god,  and  finally  Täraka  is  killed 
by  Skanda,  by  Krsna,  and  by  Indra,  as  accounts  differ.    This  Täraka  got 
Maya  to  build  for  his  three  sons  three  cities,  of  gold,  silver,  and  iron,  on 
sky,  air,  and  earth,  which  were  destroyed  by  &va  (7,  202,  64f.;  8,  33,  i6f.). 
The  city  in  Pätäla  is  Hiranyapur  and  was  made  by  the  All-maker,  ViSva- 
karman,  though  invented  by  Maya  (5,  100,  2,  nirmitam  ViSvakarmanä 
Mayena  manasä  srstam,  Pätälatalam  äSritam),  or,    it  was  made  by 
Brahman  himself  for  the  use  of  the  Kälakeyas  or  Kälakanjas  and  Paulomas 
(3,  173,  11).    It  is  also  located  beyond  the  sea  as  the  home  of  the  Niväta- 
kavacas  (4,  61,  27  and  5,  49,  16).    It  floats  about  at  will  and  was  destroyed 
by  äva's  weapon   in   Arjuna's   hands   (3,  173,  41  f.).     3iva   (§  155)   is  thus 
known  as  Tripurahan,  etc.    The  Kälakeyas  occupy  in  particular  the  stone 
city  (R  7,  23,  17).    Another   city  of  Asuras    is  Prägjyotisa,   where   Naraka 
Bhauma  kept  the  ear-rings  stolen  from  Aditi  by  the  Nägas.  Both  the  "stone 
city  on  earth",  aSmanagara,  of  the  Kälakeyas  and  this  town  Prägjyotisa 
are  probably  poetic  versions  of  a  real  city  (or  cities),  as  Arjuna  slew  six 
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thousand  Asuras,  Mura,  and  many  Räksasas  after  the  gods  had  sent  him 
to  kill  the  robbers  (Dasyus  =  Asuras),  and  on  getting  back  the  ear-rings 
he  brings  back  the  "Asura  women"  as  wives.  Another  account  represents 
all  three  cities  as  being  in  the  sky  (13,  161,  25).  Prägjyotisa  in  2,  45,  7; 
14,  75,  1,  etc.,  is  clearly  a  human  city  (cf.  Uttarajyotisa,  2,  32,  11,  a  western 
town).  Muru  (sie)  and  Pitha  (Dänava)  are  associated  with  Naraka  in  the 
downfall  of  Prägjyotisa  at  12,  340,  92  (cf.  7,  II,  5,  where  Pitha,  mahäsura, 
and  Muru  are  slain  by  Väsudeva,  as  was  Hayaräja  or  Kesln,  who  dwelt 
beside  the  Yamunä).  The  same  section  speaks  of  Krsna  (Pradyumna)  as 
destroying  Saubha,  a  city  of  Daityas,  a  kos  away  in  the  sky,  belonging 
to  king  Sälva.  This  city  is  at  times  described  as  aerial,  at  times  as  a  human 
town.  Manimati  as  a  Daitya-town  (ofllvala)  is  mentioned  in  3,96,4.  Both 
a  royal  seer  and  an  Asura  bear  the  name  Vrsaparvan.  The  "Daitya's" 
daughter  ^armisthä  Daiteyi  married  Yayäti  (1,  81,  11;  2,  1,  17);  and  Vrsa- 
parvan the  Asura  (reborn  as  king  Dirghaprajna,  1,  67,  16;  he  is  wealthy, 
2,  3,  3)  is  thus  ancestor  of  the  Kurus  and  Pändus  through  the  Asurendra- 
sutä.  There  is  no  close  family  connection  among  most  Asuras  as  among 
the  great  Räksasas  of  the  Räm.  The  best  developed  family  is  that  of 
Virocana.  Bali  is  always  Vairocana  (as  earlier).  Hiranyakasipu,  Prahläda, 
Virocana,  Bali,  and  Bäna  represent  five  generations  of  distinguished 
fiends.  Usä,  the  daughter  of  Bäna,  marks  a  sixth  generation.  Hiranya- 
kasMpu,  if  not  Prahläda  (=  hräda),  is  a  later  addition  to  the  tale.  Prahläda 
is  an  ardent  worshipper  of  Visnu,  while  his  father  is  an  infidel.  Sectarian 
interest  centres  about  this  family  as  if  it  were  a  real  (human)  line.  Bali, 
whom  Visnu  cheats  in  his  dwarf  Avatar,  is  the  oldest  member  historically. 
Virocana  has  the  usual  unhappy  fate  of  one  whose  son  is  more  famous 
than  his  father  and  is  known  chiefly  as  "father  of  Bali".  Prahläda  appears 
as  deeiding  a  dispute  of  Virocana  with  a  Muni  (Sudhanvan),  both  claiming 
superiority  and  eventually  agreeing  to  refer  the  matter  to  Prahläda,  whose 
natural  partiality  is  modified  by  some  wise  words  respecting  lying  uttered 
by  KaSyapa,  so  that  he  admits  the  superiority  of  Sudhanvan  because  his 
mother  is  superior  to  Virocana's  (2,  68,  65f.;  details  in  5,  35,  5f.).  In  S, 
Prahläda  seems  less  afraid  of  lying  than  of  having  his  head  split  by  Sudhanvan, 
who  threatens  him  with  this  and  sundry  ills  if  the  does  not  deeide  "truth- 
fully"  in  his  favor  and  a  holy  hamsa  (bird)  lectures  the  Asura  on  lying 
(instead  of  KaSyapa).  Naraka  Bhauma  is  literally  "son  of  earth";  S  adds 
that  his  father  was  Näräyana.  This  is  a  "secret"  certainly  unknown  to  the 
genealogist  of  Adi  (7.,  29,  32;  12,  209,  7  as  mahäsura).  His  bones  are  to 
be  seen  at  Ganges'  Gate  (Visnu  slays  him  in  his  Boar  form).  Karna  is 
Naraka  reborn;  as  expressed  in  3,  252,  29:  "The  soul  of  slaughtered  Naraka 
was  born  in  Karna's  form".  It  is  noticeable  that  the  death  of  the  great 
Asuras  is  effected  by  deeeit.  Visnu  in  the  form  of  a  man-lion  thus  slays 
Hiranyakasipu  because  he  was  an  unbeliever  (7,  191,  36;  197,  23).  Hiran- 
yakasipu is  reborn  as  SiSupäla.  In  his  family  were  born  Sunda  and  Upa- 
sunda,  mahäsurau,  who  were  brought  to  destruetion  through  jealousy 
by  means  of  the  nymph  Tilottamä.  These  Asuras  enslaved  the  Nägas  and 
killed  the  saints  (1,  209,  2  f.). 

Despite  the  many  tales  of  Asuras,  most  of  those  named  in  the  epic 
remain  mere  names,  such  as  Kapata,  or  are  named  only  as  undistingui- 
shed  victims  of  distinguished  beings  (Indra,  Krsna,  etc.),  such  as  Vegavat 
and  Vivindhya,  who  appear  only  to  disappear  in  the  battle  with  Samba 
(3,  16,  12  f.).   They  fight  and  die,   but  others,   like  Ghanäbha  or  Ghatäbha 
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and  Vikatäbha  (H  12698),  are  empty  names,  as  is  Gavistha,  named  in  the 
early  genealogy  and  again  named  in  H,  but  unknown  between.  In  the 
same  list  appears  an  Asura  Ghatodara,  who  is  known  also  as  an  attendant 
on  Varuna  and  in  R  is  a  Räksasa.  Others  who  are  Nägas  appear  as  Asuras, 
e.  g.  Müka,  who  is  an  Asura,  a  Räksasa,  and  a  Näga,  (1,  57,  9;  3,  39,  7, 
here  B  has  son  of  Danu  and  S  son  of  Diti;  ib.  16  and  27  f.).  An  Asura 
Päka  is  made  out  of  Indra's  epithet  Päkasäsana.  Some  Asuras  known  by 
name  in  Mbh.  actually  do  something  in  R.  Thus  Anuhläda,  sonofHiran- 
yakasipu,  appears  in  the  divine  genealogy  (1,  65,  19)  but  only  in  R  4,  39,  6 
does  anything  (seduces  ^aci).  In  12,  227,  51  f.,  the  list  of  Daityas  and 
Dänavas,  including  pürvadaityendra,  contains  many  names  unknown 
before  (Virüpaka,  Pratirüpa,  etc.),  unless  Virüpa  =  Virüpaka  (2,  9,  14). 
Virüpäksa,  Asura  and  Räksasa,  was,  as  a  Rudra,  made  lord  of  Bhüts  and 
Mothers  (see  Rudra)  by  Visuu  (12,  207,  34).  Some  have  animal  names,  some 
fiery,  some  are  named  from  deformity  (Aäva,  Vrsan,  Rsabha,  Varäha;  Vahni, 
ViSvajit;  Samkoca,  Vantäksa,  etc.).  Later  lists  in  H  (12932 f.;  14282 f.), 
beginning  with  2281  f.,  separate  Varähäöva  into  Varäha  and  A£va.  Hara 
and  Hari  in  these  lists  of  demons  perpetuate  the  principle  of  permitting 
names  of  gods  (Wind,  Fire,  etc.)  to  serve  as  names  of  demons.  Compare 
the  sons  of  Diti  slain  by  Garuda  (5,  105,  14),  among  them  Vivasvat  as 
(sun)  demon.  Perhaps  the  earlier  usage  shows  that  no  great  difference 
was  feit  between  gods  and  demons.  When  good,  a  god;  when  destructive, 
a  demon.  Soma  rapes  Tärä,  as  if  he  were  a  demon,  though  she  is  wife 
of  Brhaspati  (5,  117,  13),  thus  bringing  on  the  war  about  Tärä,  Tärakä- 
maya,  known  to  all  the  epic  writers  and  described  in  füll  at  H  1340 f.,  in 
which  the  heavenly  host  is  divided  against  itself,  as  it  is  divided  when 
Khändava  is  burned  (another  Tärä  is  raped  by  Sugriva  in  the  Räma-story, 
3,  280,  39,  etc.).  Despite  the  large  number  of  classes  of  demons  mentioned 
as  such  by  the  epic  poets,  there  were  probably  others  known  but  not 
mentioned.  The  Kumbhändas  (demons)  are  not  known  as  such,  but  a  Kum- 
bhända  is  minister  of  the  Asura  Bäna  in  H  9844 f.,  and  Kumbhändas  appear 
in  other  literature  (for  example  in  the  MahävamSa)  as  a  class  of  demons 
(Kusmändi  is  a  name  of  äiva's  wife,  H  10245,  and  Kus-,  or  KüSmändaka, 
is  name  of  a  Näga,  1,  35,  11).  For  the  priest  of  the  demons  see  §  26 
and  §  n8f. 

IV.  THE  GODS. 

§  19.    Origin   and   General  Characteristics  of  the  Gods.   —   The 

chief  Hindu  gods  are  phenomenal,  Spencer's  effort  to  prove  that  Indra 
and  Dawn  were  originally  ghosts  being  only  the  first  of  various  attempts 
to  distort  translucent  facts.  The  language  of  the  early  literature  is  too 
clear  to  be  misunderstood  in  this  regard.  But  by  the  time  the  epics  were 
composed  the  phenomenal  side  was  greatly  obscured.  Anthropomorphism 
had  rendered  even  Sun  and  Moon  quite  human  in  dress,  talk,  and  action, 
while  Indra  was  as  much  of  a  family-man  as  Thor  became  elsewhere. 
But  the  base  remained  not  wholly  covered  and  even  Visnu  and  Öiva  occa- 
sionally  reveal  their  origin.  Animism  and  naturism  blend  in  the  uniflcation 
of  spirits  and  objective  matter  marked  by  ancestors  worshipped  as  animals, 
mountains,  stars,  etc.  But  in  one  regard  this  chaos  of  mythology  inherited 
from  an  older  age  is  augmented  rather  than  decreased  by  the  generalising 
process  conspicuous  in  the  epic.  Namely,  mythology  has  been  affected 
by  the  star-cult,  but  to  how  great  an  extent  is  hard  to  say.    All  the  stars 
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were  divine  or  saintly  beings.  Aldebaran  was,  as  Rohini  (female),  the 
favorite  wife  of  the  Moon-god;  the  Pleiades  were  the  "mothers"  of  Skanda; 
the  Great  Bear  was  known  as  the  Seven  Seers  and  Arundhati,  the  wife 
of  one  of  them,  waited  nearby;  the  "steadfast"  dhruva  (Pole  Star)  being 
less  often  personified  in  anthropomorphic  form.  But  Dhruva  is  son  of 
Nahusa,  who  in  turn  was  born  of  Svarbhänu's  daughter,  Svarbhänavi  by 
Ayu(s),  the  son  ofPurüravas  and  Urvasi.  Hence  all  Nahusa's  sons,  Yati, 
Yayäti,  Samyati,  Äyäti,  and  Dhruva,  meaning  "going",  like  äyu,  or 
"steadfast",  may  have  been  stars,  the  myth  of  Yayäti  pointing  in  the  same 
direction  (1,  75,  25 f.)  So  the  ASvins  are  born  "in  the  mouth"  of  the  mare- 
goddess  (§  110),  as  asterism  (?).  Amävasu  (cf.  amävasyä)  is  also  son  of 
Äyu  or  Purüravas  (H  958,  1373).  A  parallel  unconsciousness  may  be  seen 
when  "Vrtra  and  Bala  smite  Indra  and  (=  as)  the  heat-  and  rain-months 
smite  the  world"  (7,  30,  9f.)  without  thought  that  nidägha  and  Vrtra  are 
the  same  (Bala  =  rain-month,  often  alone  as  smitten  by  Indra,  7,  134,  8; 
cf.  6,  45,  45;  ib.  100,  32);  the  gharmämsavah  of  Vrtra  and  Bala  (so  B  and  S) 
are  not  distinguished.    But  most  of  this  is  lost  in  nebulous  nomenclature. 

Another  prolific  source  of  gods  is  abstractions,  constantly  personified. 
There  is  no  limit  to  a  pantheon  where  hope,  hell,  and  hunger,  cows  and 
com,  the  west  and  wisdom,  etc.  are  all  called  gods.  Constantly  new  images 
invoke  new  personifications.  Right  and  Wrong  and  Gain  make  an  ancient 
triad  regarded  as  divine  beings,  and  the  "wives"  of  these  beings  are 
registered,  together  with  female  attendants  without  number.  Memory, 
Affection,  Endurance,  Victory,  Effort  are  incorporate  forms  in  the  van  of 
Skanda's  army,  nor  can  one  dismiss  them  as  poetic  metaphor  when  on 
an  equal  footing  with  them  Stands  LaksmT,  Happiness,  the  well-known 
wife  of  Visnu ,  and  even  Effort  appears  in  both  epics  as  an  actual  being. 
Some  of  these  abstractions  have  been  raised  to  high  place  in  the  pantheon 
of  active  and  very  real  gods.  Many  of  them  are  Vedic  or  even  pre-Vedic 
(Anumati,  etc.);  others  are  apparently  new,  yet  no  one  knows  how  ancient. 
Natural  phenomena  thus  serve  with  mental  and  moral  traits  to  make  an 
endless  list  of  Devas  or  Daivatas.  Night  and  Light  (as  son  of  Day),  Dawn, 
and  Twilight  go  hand  in  hand  with  Love,  Wrath,  Fear,  etc.  The  same 
word  indicates  different  divinities  (so  transparent  is  still  the  meaning) 
when  Sarasvati,  a  "flowing",  is  the  goddess  Fluency  or  Eloquence  ("mother 
of  the  Vedas")  in  one  place  and  the  Flowing  (river  goddess)  in  another. 
Such  abstractions  are  seen  perhaps  at  their  best  in  the  morality-play  of 
the  later  epic,  where  ethical  and  physical  elements  appear.  Thus,  after 
Sävitri,  also  "mother  of  the  Vedas",  has  formally  announced  a  discus- 
sion  between  Time,  Death,  and  Yama,  and  the  characters  have  been 
properly  introduced  by  Sir  Right  (quite  dramatic),  Heaven  (Svarga),  and 
Desire,  and  Wrath  play  their  parts,  making  a  formal  entrance  on  the  stage : 
(Svarga):  "Know  me,  O  king,  as  Heaven,  who  here  arrive 
"  In  person:  Come,  ascend  to  heaven  with  me." 

But  the  king,  who  has  learned  to  despise  the  joy  hereafter,  says: 
"For  heaven  I  have  no  use;  depart,  O  Heaven, 
"Go  away,  Heaven"  (gaccha,  Svarga!   12,  199,  77). 

In  12,  200,  n,  among  various  personifications,  such  as  rivers  and 
mountains,  appear,  as  deified  forms,  ascetic  practices,  Yoga-rule,  lauds 
(tapämsi,  stobhas,  etc.)  which,  bizarre  as  they  seem  even  here,  are 
really  only  an  extension  of  the  principle  that  makes  a  great  goddess  of 
Sävitrf,  the  laud  par  excellence,  who  as  a  divinity  sends  her  worshippers 
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to  heaven  or  to  hell,  and  says,  for  example :  "Thou  shalt  not  go  to  hell 
where  the  priests  go,  but  thou  shalt  go  to  Brahman's  place"  (12,  199,  14). 
How  far  the  personification  is  feit  as  real,  can  be  judged  from  the  fact 
that  Wrath  and  Fear  and  Diseases  are  "children  of  £iva"  (13,  14,  413). 
All  faults  are  personified  demons,  as  much  as  disease  is  a  demon,  and 
this  is  a  primitive  lasting  conception.  Yet  in  the  description  of  the  Hall 
of  the  Gods,  it  may  be  questioned  whether  the  abstractions  attending  as 
courtiers  are  not  in  part  poetical,  for  in  the  list  of  attendants  stand  divi- 
sions  of  time  as  well  as  Time,  and  the  "wheel  of  right",  poems,  dramas, 
the  senses,  etc.,  which  seem  to  be  personified  for  the  occasion  (in  the 
Hall  of  Brahman,  2,  11,  "dramas"  a  late  addition1).  Räm.  has  the  same 
sort  of  personification,  natural  phenomena  and  especially  abstractions  such 
as  appear  in  the  passage  where  Rävana  asks:  "Art  thou  Hr!,  Kirti,  iSri, 
Subhä,  Laksml,  an  Apsaras,  Bhüti,  or  Rati?"  (R  3,  46,  16).  Neuter  words 
are  thus  made  masculine  by  implication,  as  when  the  personified  weapons 
(neuter)  appear  to  sight  as  masculines,  tathä  'yudhäni  te  sarve  yayubL 
purusavigrahäri  (R  7,  109,  7).  Worship  is  extended  to  these  material 
things  on  occasion  and  the  Sikh's  püjä  of  the  sword  is  anticipated  in  12, 
166,  87,  ases"  ca  püjä  kartavyä.  Ancient  too  are  the  personifications  as 
gods  of  nomina  agentis,  the  Maker,  the  Creator,  the  Disposer  (Vidhätr), 
etc.  Often  epithets  of  gods  are  particularised  as  separate  divinities  (Dhätr 
=  Brahman?),  or  functioning  forces  become  epithets  (Savitr  becomes  Sürya?). 
The  epic  does  not  solve  the  problem.  Prajäpati  is  sometimes  Brahman  and 
sometimes  a  separate  god,  etc. 

When,  as  frequently  occurs,  a  list  of  gods  is  given,  there  is  no 
unvarying  precedence  and  often  in  such  lists  there  are  remarkable  omis- 
sions.  In  short,  they  are  made  arbitrarily,  not  according  to  a  scheme.  Very 
few  of  the  gods  mentioned  in  the  epic  are  of  any  importance.  Many  are 
grouped  gods  of  the  Vedic  age  existing  as  a  necessary  part  of  a  list  of 
gods  who  give  homage  to  a  great  god  or  applaud  a  hero.  For  all  they 
do  individually,  they  might  as  well  be  non-existent.  Others  live  in  a  tale 
or  two.  A  mass  consists  in  the  abstractions  already  referred  to.  Groups 
are  named  as  such  along  with  some  of  the  individuals  belonging  to  the 
groups,  as  if  they  were  separate  entities,  as  when  Skanda  is  consecrated ; 
but  the  poet  at  the  end  in  despair  of  completeness  says  that  he  does  not 
name  all  the  groups  of  divinities,  devatäganas,  "because  there  are  too 
many"  (9,45,  1  f.)  But  there  is  a  tendency  in  less  exhaustive  summaries 
to  embrace  the  gods  under  the  caption  "celestials",  opposed  to  spirits  of 
air  and  earth,  as  divine,  angehe,  and  demoniac,  the  three  constituting  the 
trailokyacärinali  (R  3,  64,  60).  So  in  S  12,  12,  38  sadeväsuragan- 
dharvam  idam  jagat,  "the  world  with  gods,  Asuras,  and  Gandharvas" 
(cf.  5,  57,  II,  etc.).  The  gods  and  other  spirits  usually  come  together  for 
a  consultation  or  to  see  an  exhibition  of  arms,  mingling  amicably  with 
saints,  and  often  the  spirits,  good  and  bad,  consort  without  evidence  of 
conflict.  Thus  in  R  6,  79,  25,  to  see  a  fight,  assemble  in  the  space  between 
earth  and  the  sky  "gods,  Dänavas,  Gandharvas,  Kimnaras,  and  great  ser- 
pents".  The  gods  seldom  interfere  in  human  conflicts,  but  occasionally  they 
confuse  the  forms  of  the  fighters  out  of  partiality  (7,  138,  13)  or  wipe  the 
sweat  from  a  warrior's  face,  as  do  äakra  and  Sürya  (8,  90,  18),  the  latter 
being  peculiarly  adapted  for  this  office!  Except  for  ancient  wars  referred 
to    constantly    as    the    "war    about    Tärä"    or    the    "war    of   gods    and 

*)  See  Prof.  Winternitz's  note  JRAS.  1903,  p.  572. 


IV.  The  Gods.  55 


demons",  the  epic  gods  do  little  en  masse.  In  connection  with  the  Asuras 
they  get  ambrosia  from  the  ocean,  out  of  which  rise  Dhanvantari,  the 
divine  physician,  sixty  crores  of  'Apsarasas,  Surä,  UccaihSravas  (§  68), 
the  jewel  Kaustubha,  and  last  of  all  ambrosia.  In  R  1,  45  and  4,  58,  13 
(jänämi  amrtasya  manthanam)  the  story  is  well  known.  In  Mbh.  (1,  18) 
the  divine  king  of  tortoises  of  his  own  consent  upholds  the  mountain;  the 
later  Räm.  identifies  the  tortoise  with  Visnu.  Here  the  moon  rises  first, 
followed  by  3ri  and  Surä  (VärunT),  and  the  divine  physician  comes  after 
the  others  bearing  the  ambrosia  (this  too  in  RG).  Mbh.  S  adds  the  Päri- 
jäta  tree  and  Surabhi.  Siva  in  Mbh.  drinks  the  poison  at  the  request  of 
Brahman,  and  Visnu  deceives  the  Asuras  by  means  of  a  deceptive  female 
form.  In  R  there  are  other  variations.  In  5,  102,  Surabhi's  birth  is  given 
in  this  form,  but  in  8,  60,  7,  the  honor  of  having  stupified  the  Asuras  is 
given  wholly  to  Indra  and  Agni  (in  5,  107,  to  Visnu).  R  4,  66,  32  ascribes 
ambrosia  to  a  decoction  of  herbs  collected  by  Jämbavat. 

§  20.  The  Number  of  Gods  is  cited  as  "Thirty-Three",  but  is 
incalculable  for  reasons  already  given.  —  Eighty-eight  thousand  Gan- 
dharvas  are  on  Mt.  Mandara  and  seven  times  six  thousand  Deva-Gandharvas 
once  met  on  the  top  of  a  sacrificial  post  to  dance  there  (12,  29,  75). 
Eighty-eight  (like  eighty-four)  is  a  stereotyped  number.  In  1,  1,  41,  the 
Devas  are  counted  as  "thirty-three  thousands,  thirty-three  hundreds,  and 
thirty-three",  a  late  but  very  moderate  estimate  in  view  of  traditional 
numbers  of  gods.  More  important  and  perhaps  indicative  of  the  gods 
actually  revered  is  the  number  of  shrines  in  a  holy  hermitage.  Thus  when 
Räma  visits  Agastya  he  finds  in  the  hermitage  shrines  erected  to  eighteen 
gods  (including  a  group  as  a  unit)  and  these  are  really  the  gods  most  in 
evidence  as  active  beings,  Brahman,  Agni,  Visnu,  Mahendra,  Vivasvat, 
Soma,  Bhaga,  Kubera,  Dhätr  and  Vidhätr,  Väyu,  Väsuki,  Ananta  (v.  1. 
Garuda),  Gäyatri,  the  Vasus,  Varuna,  Kärtikeya,  and  Dharma  (R  3,  12,  17 f.). 
Närada,  implying  that  they  are  the  gods  he  himself  worships,  advises 
others  to  worship  Varuna,  Väyu,  Aditya,  Parjanya,  Agni,  Sthänu,  Skanda, 
Laksmf,  Visnu,  Brahman,  Väcaspati,  Candramas,  Water,  Earth,  and  Saras- 
vati  (13,  31,  6).  Probably  the  poet  was  right,  however,  who  said  that  "Men 
fear  and  honor  the  killing  gods,  not  Brahman,  Dhätr,  Püsan,  but  Rudra, 
Skanda,  £akra,  Agni,  Varuna,  Yama,  Kala,  Väyu,  Mrtyu,  VaiSravana,  Ravi, 
the  Vasus,  Maruts,  Sädhyas,  and  ViSve  Devas"  (12,  15,  i6f.),  the  general 
principle  being  that  "without  fear  no  one  sacrifices,  no  one  gives"  (nä 
'bhlto  yajate,  etc.  ib.  13).  The  conventional  number  of  gods,  however, 
remains  fixed  as  three  and  thirty,  divided  into  families.  Apart  from  this 
number,  families  of  gods  are  everywhere  accepted,  though  the  members 
of  a  family  are  not  always  the  same,  and  again,  as  sons  of  one  Father-god, 
an  effort  is  made  to  include  among  "families  of  gods"  even  the  vegetable 
kingdom.  Thus  plants  and  animals  are  included  with  theASvins  as  Guhyakas 
(1,  66,  40).  The  "Three  and  Thirty"  are  reckoned  as  12  (Adityas)  +  8  (Vasus) 
-f- 11  (Rudras)  +  2(A^vinau),  or  as(in  place  ofthe  two)Prajäpati  andVasatkära 
(so  Nil.  at  1,  66,  37),  but  in  truth  the  distribution  is  a  later  product.  The 
poets  inherited  the  Tridaöa  group  and  used  it  of  the  greater  gods  without 
defining  it,  tili  R  3, 14, 14  gives  the  definition  above  (the  two  as  ASvins;  versus 
the  Vedic  definition  of  the  two,  as  Indra  and  Prajäpati,  SB.  1 1,6, 3,  5 ;  Brh.Up. 
3,9,  3).  TridaSa  also  means  thirty  (1,  113,  21)  and  is  used  of  gods  in  general, 
for  example,  in  3,85,20,  where  "Brahman  with  the  Tridas"as"  has  this  general 
meaning,  as  it  has  quite  frequently  (see  usage  in  following  sections). 
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§  21.  Leaders  of  the  Gods.  —  If,  as  in  3,  186,  30,  the  gods  go  to 
sacrifice,  they  are  lcd  by  Agni;  if  to  battle,  by  Indra,  and  later  by  Kärt- 
tikeya.  But  Indra  as  the  war-lord  remains  the  SureSa,  Surapati,  king  of 
Devas  (1,  S6,  8,  etc.),  and  he  is  even  called  "the  only  king  of  heaven" 
(5,  45,  6  and  10).  But  geographical  and  other  factors  modify  this  Statement. 
In  his  own  district  each  god  is  supreme,  and  it  is  not  often  that  the  gods 
leave  their  proper  places.  When  they  do,  it  may  be  that  they  are  led  by 
other  gods  than  the  titular  leaders.  Thus  Yama  and  Kubera  lead  a  host 
of  gods  and  other  spirits  going  to  a  Svayamvara  (1,  187,  6  f.).  Brahman 
and  Soma  head  the  gods  going  to  see  a  battle  (7,  98,  33).  Each  group  of 
gods  has  its  natural  leader,  as  when  Sürya  is  lord  of  Grahas;  Candramas, 
lord  of  Naksatras;  Yama,  lord  of  Pitrs;  Soma,  lord  of  plants;  Ocean,  of 
rivers;  Varuna,  of  waters;  the  Maruts,  kings  of  groups;  and  Indra,  king 
of  Maruts;  tili  in  descending  scale  Mahädevl  is  named  as  mistress  of 
women  devoted  to  Bhaga  (14,  43,  6f.).  Here  the  North  is  lord  of  direc- 
tions,  but  immediately  afterwards  the  East  is  first  (ib.  44,  13).  Despite 
variations,  largely  due  to  sectarian  influence,  the  gods  are  in  general 
partitioned  off  into  little  groups,  each  under  the  lordship  of  one  who  is 
called  best,  either  as  king  or  as  leader  (5,  156,  12  f.).  When  Kumära  (as 
here)  is  called  leader  of  the  Devas,  it  must  be  remembered  that  in  7,  7,  6 
the  succession  from  an  older  leadership  is  indicated  by  the  words,  "Of 
old  the  Suras  with  Sakra  at  their  head  made  Skanda  their  general  or 
commander-in-chief"  (compare  the  list  6,  34,  21  f.,  where  Väsava  is  best 
of  Devas). 

Distinctions  between  gods  rest  on  general  differences,  such  as  that 
already  mentioned  between  gods  that  kill  and  others  and  between  Pitrs 
raised  to  divinity  and  natural  gods.  The  functions  of  gods  make  a  distinction 
between  them  which  is  not  very  marked,  as  almost  any  god  does  what 
any  other  can  do.  An  older  grouping  by  pairs  prevails  to  a  certain  (not 
marked)  extent.  In  R  6,  12,  36,  the  Speaker  thus  groups  as  gods  he  would 
dare  to  contend  with  £akra  and  Vivasvat,  Pävaka  and  Märuta,  Kubera  and 
Varuna,  adding  that  his  own  prowess  and  power  is  like  that  of  Sägara 
and  Märuta  (ib.  13,  16).  The  simplest  distinction  rests  on  physical  traits, 
"lord  of  heat"  (Agni),  "lord  as  to  sowing  seeds"  (Earth),  "lord  as  to  Illu- 
mination" (Sun,  1,  88,  13).  The  geographical  distinction  coincides  in  part 
with  this.  Yama  as  lord  of  the  (deadly)  South ;  Agni  as  lord  of  the  East 
(füll  of  sacrificial  fires);  but  it  extends  beyond  this.  Thus  in  the  war  with 
Garuda  (1,  32,  16)  the  defeated  celestials  fly,  the  Vasus  and  Rudras  to  the 
South,  the  Adityas  to  the  West,  the  ASvins  to  the  North,  the  Sädhyas 
and  Gandharvas  to  the  East.  The  rules  for  offerings  show  geographical 
and  sacrificial  distinctions.  Earth  says  that  a  householder  must  make  an 
offering  of  rice  and  water,  or  of  milk,  roots,  and  water  to  the  Pitrs,  and 
boiled  rice  to  the  ViSve  Devas.  This  is  offerred  in  the  open  air  at  morn 
and  eve.  Daily  offerings  are  to  be  made  to  Agni,  Soma,  Dhanvantari,  and 
a  separate  one  to  the  Creator.  To  Yama  the  bali  must  be  east  south- 
ward;  to  Varuna,  westward;  to  Soma,  northward;  to  Indra,  eastward;  to 
Dhanvantari  to  the  north-east  (13,97,  5  f.).  Physically,  Indra  is  typical  of 
strength,  Väyu  of  speed;  Soma  of  beauty;  Death  of  anger  (3,  141,  21). 
But  in  8,  92,  13  and  elsewhere  gods  typical  of  strength,  bravery,  and 
prowess  are  Kubera,  Yama,  and  Indra.  Prowess  is  also  the  mark  of  Visnu, 
as  beauty  is  that  of  the  ASvins,  patience  that  of  Earth,  etc.  (R  7,  37,  4Q. 
Both  Yama  and  Varuna  are  famed  for  "control",   the  first  Controlling  his 
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just  wrath  against  the  sinner,  the  second  Controlling  the  realm  and  sinner 
(2,  78,  18 f.).  Similarly,  of  the  gods,  who  are  all  wealthy,  four  are  selected 
to  represent  this  trait  by  VälmTki's  follower,  when  he  says  "such  wealth 
was  never  seen  before,  not  of  ^akra,  of  the  lord  of  wealth  (Kubera),  of 
Yama,  or  of  Varuna"  (R  7,  92,  17). 

Before  the  general  characteristics  of  the  gods  are  discussed,  it  is 
necessary  to  remark  that  the  term  Devatä  is  also  applied  to  a  gentle  host 
of  sylvan  deities  who  do  not  share  the  characteristics  of  the  supernal 
Devas  (also  called  Devatäs).  There  are  divinities  of  house  and  home  and 
also  of  the  woods,  who  seem  to  belong  to  earth  and  stay  there.  The 
greater  and  rougher  epic  has  little  to  do  with  them,  but  Räma's  wander- 
ings  through  the  woods  give  opportunity  for  the  more  sentimental  poem 
to  exploit  them.  On  occasion,  however,  they  are  recognised,  as  when  one 
says  in  1,  154,  3,  "Art  thou  the  Devatä  of  this  wood,  O  thou  divinely  fair?". 
The  Yaksas  are  usually  gentle  but  sometimes  unpleasant,  and  probably 
Vanadevatäs  and  Yaksas  are  regarded  as  of  the  same  class.  The  Vana- 
devatäs  run  away,  easily  frightened,  when  any  fiend  or  god  appears.  On 
seeing  Sita  weep  they  tremble  in  every  limb  (R  3,  52,  43).  They  are  called 
Sattvas  and  Daivatäni,  and  Sita  invokes  them  (ib.  45,  31;  ib.  49,  33  f.).  The 
Devatä  nagarasya  is  another  earth-gpddess,  the  tutelary  divinity  of  the 
city  (4,  9,  15),  i.  e.  the  incorporate  city  as  goddess,  lovely  as  a  Kimnari 
or  Vidyädhari  (cf.  R  5,  3,  27 f.).  Every  home  has  also  its  Grhadevi  (§  17). 
In  13,  100,  10,  the  pious  man  is  told  to  give  pleasure  to  these  grhyä 
devatäh  with  incense  and  lamps  as  offerings.  They  are  invoked  with 
other  beings  as  witnesses  (R  2,  11,  15).  In  short,  every  place  has  its  genius 
loci,  whether  grove,  mountain,  stream,  village,  or  house. 

§  22.  The  Signs  of  the  Gods.  —  All  divine  beings  are  fair.  A  woman 
is  sufficiently  lauded  when  called  devarüpini  (1,  153,  II ;  3,  65,  73).  The 
One  God  alone  is  vidharman,  without  qualities;  other  gods  have  quali- 
ties  distinguishing  them  from  man,  who  is  first  of  all  mortal  and  so 
endowed  with  mortal  qualities,  martyadharman.  The  gods  have  these 
conspicuous  traits:  they  are  immortal  (1,  18,  27);  they  do  not  quite  touch 
earth  with  the  feet  (opposed  to  the  martya  who  is  padä  bhümim 
upasprSan,  2,  70,  14);  they  have  "divine"  beauty,  devarüpa;  they  do 
not  sweat,  and  have  no  dust  upon  their  limbs  or  garlands;  they  do  not 
wink  their  eyes;  they  have  no  shadow  (3,  57,  23  f.).  Some  of  these  points 
may  be  uncertain,  as  contradicted  by  other  accounts.  Thus  the  garlands 
of  the  gods  fade  when  they  are  frightened  (1,  30,  37).  Räma  "sees  the 
huge  shadows  of  gods,  Gandharvas,  and  Raksas"  at  a  place  on  the 
SarasvatI  called  Subhümika  (9,  37,  9,  chäyäs"  ca  vipulä  drstvä  deva- 
gandharvaraksasäm).  But  S  has  Sayyäh  (couches)  for  chäyäh.  Hanumat 
asks  if  Sita  is  a  goddess  and  says  he  thinks  she  is  not,  because  of  her 
"touching  earth",  also  from  her  excessive  weeping  (R  5,  33,  11).  The 
shadow-sign  is  often  ignored;  so  in  R  3,  36,  Prak.  17  f.,  where,  as  signs,  are 
mentioned  not  touching  earth,  winkless  eyes,  dustless  garments,  and  un- 
faded  flowers.  Indra  as  typical  of  all  the  gods  (R  3,  5,  5  f.)  has  no  dust 
upon  his  garments  or  jewels  and  does  not  touch  earth  with  his  feet. 
Indra's  attendants  are  ever  immortal  and  beautiful  and  "appear  to  be 
twenty-nve  years  old,  for  such  is  ever  the  age  of  gods"  (R  3,  5,  18,  etad 
dhi  kila  devänäm  vayo  bhavati  nityadä).  The  voice  of  the  gods  is 
loud  (S  3,  105,  1,  nirhrädinyä  girä  .  .  uväca  Brahma).  Those  who  are 
"like  gods"    are   by   implication   intelligent  to  a  high   degree,   as   put   in 
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i,  183,  11,  "they  were  like  gods  (that  is)  endowed  with  intelligence,  prowess 
and  might",  buddhi,  virya,  bala.  The  "immortals"  are  synonymous 
with  "intelligent",  vibudhas  =  Devas.  That  gods  are  not  always  wise  is 
shovvn  by  tales  where  they  are  outwitted  by  the  fiends,  but  the  respectful 
epithet  remains  as  one  of  their  characteristics  at  all  times.  An  exception 
in  appearance  occurs  if  a  god  goes  disguised.  Then,  as  man,  he  appears 
as  man,  for  gods  go  güdharüpäh  with  their  true  form  concealed  (and 
its  characteristics).  Most  of  the  gods  win  their  best  battles  by  "concealed" 
form  (deceit)  and  boast  of  it.  The  gods  turn  into  animals  at  will,  as 
evinced  by  the  tales  of  Dharma  as  a  dog,  or  the  tale  of  R  7,  18,  2 f., 
where,  in  fear  of  Rävana,  Dharma  became  a  crow,  Varuna  a  goose,  Kubera 
a  lizard,  etc.   The  gods  appear  and  "go  as  they  will"  (but  so  do  any  spirits). 

The  gods  live  in  fear  of  man,  partly  because  of  physical  reasons, 
partly  on  moral  grounds.  They  are  dependent  on  the  offerings  given  by 
men,  and  should  these  fail,  they  would  be  in  a  wretched  State.  Also  the 
divinity  of  an  epic  hero  in  alliance  with  the  All-god  renders  the  Devas 
afraid  (R  3,  23,  26 f.  etc.).  A  god  again,  if  in  high  Station,  lives  in  fear  of 
some  mortal  gaining  merit  enough  to  oust  him  from  his  place  (3,  193, 
23;  see  §  66). 

§  23.  Habitations  of  Spiritual  Beings.  —  When  not  directly  in- 
terested  in  human  affairs  to  the  point  of  descending  to  earth,  either  to 
partake  of  a  sacrifice  or  to  intervene  in  worldly  matters,  the  gods  reside 
in  the  sky,  where  they  live  in  courts  of  their  own  "on  top  of  the  sky, 
in  the  third  heaven",  or  gather  at  the  halls  of  their  colleagues.  Brahman's 
court  is  the  highest  of  these,  except  when  sectarian  influence  lowers  him 
below  another  "highest"  god.  These  residences  of  the  gods  are  called 
assembly-halls,  parks,  cloudlike  "vehicles",  cities,  worlds,  and  palaces,  and 
it  is  occasionally  impossible  to  say  whether  the  poet  thinks  of  them  as 
separate  or  as  including  one  the  other,  as  is  true  also  of  the  demons,  so 
that,  for  example,  whether  Rävana's  "car"  is  coterminous  with  his  residence 
is  difficult  to  say.  The  court  or  "hall"  of  Indra  is  the  rendezvous  of  the 
other  gods  and  this  is  called  Sudharmä,  but  most  of  the  halls  of  the  gods 
appear  to  have  no  special  name;  possibly  only  the  highest  gods  were 
regarded  as  possessing  a  "hall"  at  all.  Agni,  Sun,  Moon,  Indra,  Brahman, 
Krsna,  Yama,  Varuna,  and  Kubera  are  particularly  named  as  having 
renowned  and  beautiful  palaces  of  this  sort.  Even  Indra's  hall  is  known 
by  name  only  in  Hariv.,  the  Puränas,  and  Räm.  and  late  additions;  2,  3, 
27;  S  12,  37,  18  (praviveSa  sabhäm  räjä  Sudharmäm  Väsavo  yathä); 
cf.  R  2,  56,  36,  sabhäm  yathä  devaganäl?.  Sudharmäm  .  .  viviöuli)1). 

The  general  heaven  called  Trivistapa  is  a  name  of  the  sun,  as  is 
Svargadvära  (door  of  heaven,  3,  3,  26).  It  is  synonymous  with  Amarävati 
and  Indra-loka  (1,  207,  36  and  210,  7).  It  is  the  general  synagogue  of  the 
gods  (2,  60,  4),  but  is  especially  Indra's  (3,  24,  21 ,  as  lord  of  Trivistapa) 
and  is  typical  of  any  very  beautiful   place   (3,  100,  18).    Mortals  who   sin 


*)  This  verse  is  found  in  both  the  Bombay  and  Kumbakonam  (sie)  texts,  but  it  is 
not  in  G.  Yet  RB  2,  81,  10  and  G  82,  9  both  have  Sudharmä  as  the  hall  where  Brhaspati 
and  Indra  go  with  their  troop  (of  gods),  evidently  the  same  Sabhä  as  that  of  Mbh.  2,  3,  27. 
As  these  are  the  only  passages  where  Sudharmä  occurs  as  a  hall,  common  in  Hariv.  and 
the  Puränas,  it  is  probably  an  indication  that  the  "Halls"  are  a  late  description,  a  sup- 
position  favored  by  other  evidence  of  the  same  character  regarding  their  inhabitants 
(perhaps  a  loan  from  the  Jains,  who  have  a  heaven  and  gods  called  Saudharma).  Sudharmä 
in  Mbh.  is  the  wife  of  Mätali  (see  under  Indra).  In  H  6565  f.,  Väyu  takes  the  hall 
Sudharmä  to  Dvärakä. 
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cannot  see  Indra's  city  (3,  43,  if.),  sinners  being  defined  as  those  who  do 
not  sacrifice  nor  bathe  in  Tirthas,  and  who  do  eat  meat  and  get  drunk. 
Indra  is  lord  of  the  whole  world,  and  his  "hall"  Puskaramälini  (2,  7,  30) 
is  the  abode  of  other  gods,  half-gods,  etc.,  as  well  as  of  the  Seven  Seers. 
There  is  no  use  in  mentioning  all  the  gods  resident  there;  it  suffices  to 
point  out  that  although  Agni  and  the  Sun  are  said  to  have  their  own 
halls,  that  of  Indra  seems  often  to  be  their  abode.  "Like  clouds" 
describes  the  "home  of  the  gods"  (2,  3,  25)  and,  without  exaggerating 
natural  phenomena  as  a  base,  there  is  probably  something  in  that.  The 
massed  clouds  suggest  palaces  and  every  god  like  every  räj  has  his  palace 
or  "assembly-hall",  but  the  smaller  chiefs  live  mostly  at  the  court  of  the 
emperor,  and  Indra  is  described  here  after  the  emperor-idea  is  naturalised. 
Human  conditions  are  reflected  in  divine.  So  the  gods  have  their  "play- 
grounds"  as  well  as  palaces,  generally  on  the  summit  of  mountains,  some 
of  these  earthly  resorts  being  still  "marked  with  their  feet"  (devänäm 
äkridam  caranänkitam,  3,  139,  4;  cf.  ib.  158,  83,  deväkridas,  masc. 
or  neut.)  The  favorite  play-grounds  of  the  gods  are  the  mountains  Meru, 
Kailäsa,  and  Mainäka  (1,  120,  11),  where  "a  man  who  is  even  a  little 
rash"  is  set  upon  by  Räksasas  and  killed  for  his  daring,  since  (ib.)  it  is 
the  vihäro  devänäm  amänusagatis  tu  sä,  "gods'  sporting-ground 
where  man  is  not  admitted".  To  be  noticed  is  the  fact,  here  expressed, 
that  Räksasas  are  employed  by  the  gods  to  guard  their  privacy.  Not 
angels  but  devils  guard  the  celestial  city.  Moreover,  Kailäsa  (the  especial 
udyäna  or  park  of  Siva),  where  only  gods  and  the  highest  saints  and 
divine  seers  can  come,  is  also  the  home  of  Dänavas.  It  is,  however,  as 
much  the  home  of  Kubera  as  of  £iva.  Kubera  sits  at  ease  on  Gandha- 
mädana  and  listens  to  the  music  of  Tumburu  on  holy  days  (3,  159,  28). 
The  palaces  of  earth  are  compared  with  such  homes  of  the  gods  (not 
temples)  when  one  wishes  to  exalt  the  human  display  of  marble,  jewels, 
gold,  etc.  In  these  palaces  the  gods  are  represented  as  feasting  and  lying 
on  couches,  living  a  life  of  drunken  ease.  "Drunk  as  gods"  describes  the 
condition  of  Raukmineya  and  Samba  at  a  festival  (1,  219,  9;  cf.  8,  10,  7  for 
the  "comfortable  couches").  Beyond  and  over  these  mountains  of  the 
North  goes  the  Devayäna,  "beyond  Kailäsa";  this  is  the  Devalokasya 
märgah.  and  divyo  devapathah  found  by  the  mortal  who  might  not  go 
upon  it  (3,  148,  22).  The  home  of  Kubera  is  on  the  top  of  the  mountain 
and  beyond  it  Stretches  the  divine  path  leading  to  the  heavenly  world, 
a  "terrible  uneven  path  only  wide  enough  for  one"  (like  a  bridge  to 
paradise).  The  path  of  the  gods,  devapatha,  is,  however,  often  the  path 
by  which  the  gods  go  (apparently)  from  any  starting  point,  leaving  its 
trail  in  the  sky  to  this  day.  For  example,  by  this  path  ascended  Rudra 
to  heaven  after  abandoning  the  sacrificial  animal,  and  "it  appears  visibly 
to  whoso  touches  water  and  sings  to  Rudra  a  Gäthä  (hymn,  3,  114,6—10); 
the  spot  from  which  he  ascended  being  in  the  Kaiinga  country  north  of 
the  (earthly)  Vaitarani  river.  Metaphorically  the  path  of  the  gods  is  virtue 
and  bravery  *).  The  visible  road  may  be  the  Milky  Way.  The  Devapur  is 
literally  a  stronghold   in  the   third  heaven   (diva  interchanges  with  Tri- 


!)  The  Devapathas  of  the  city  mentioned  in  R  2,  17,  16  may  be  roads  to  temples  or 
royal  roads,  catuspathän  devapathärns  caityäny  äyatanäni  ca  pradaksinam 
pariharafi  jagäma  (B  caityän).  Devamärga  as  apänadvära  (!)  appears  in  R  5,  62, 15 — 16 
(G  61,4).  For  the  metaphorical  use  mentioned  above,  cf.  5,  27,  27:  mä  gas  tvarn  vai 
devayänät  patho  'dya;  and  9,  5,  39  (of  bravery). 
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vistapa\  The  "thrce  worlds"  are  those  of  sky,  atmosphere  and  earth 
(trinäka  =  tridiva;  näka  interchanges  both  with  vyoman  and  with 
diva).  Anothcr  term  is  viraloka,  where  dead  heroes  go,  equivalent  to 
the  world  of  the  blest  or  the  highest  course  (7,  Jj,  15;  ib.  195,  7).  The 
worlds  of  the  blest  are  many,  opposed  to  the  bad  worlds,  krcchrä  lokäli, 
of  sinners.  Roth  are  variously  interpreted.  Those  who  sacrifice  go  to  other 
worlds  than  those  of  saints  or  of  philosophers,  and  according  to  Käs"yapar 
the  worlds  of  the  patient  are  the  highest;  the  bad  worlds  being  hells  or 
worlds  in  the  sense  of  rebirth  in  low  forms  (7,  125,  j6]  3,  29,  39  and  ib. 
181,  9).  The  "three  worlds"  is  chiefly  proverbial  (3,  134,  10)  and  becomes 
a  mere  formula,  "famous  in  the  three  worlds",  etc.,  though  probably  at 
first  intended  to  cover  the  worlds  of  gods,  Asuras,  and  men  (cf.  7,62,  1; 
R  7,  5,  11,  etc.).  Trilokanätha  and  Trailoka  are  epithets  of  Indra  as  lord 
of  these  worlds,  called  loka  and  bhuvana  (5,  10,  3  and  6;  R  6,  114,  18). 
With  this  interchanges  another  antique  phrase  "seven  worlds"  (3,  3,  45 
and  52;  1,  179,  12  and  22;  RG  1,  14,41,  sapta  lokäfr).  These  worlds  are 
supported  on  earth  or  on  water  (4,  50,  3  and  1,  180,  17).  &va  is  identified 
with  the  seven  worlds  he  creates  (13,  16,  34)  "beginning  with  earth"  (ib.  52, 
bhuvanäh  sapta).  They  are  personified  (12,  187,  26)  as  sentient  and 
talking  beings  (R  6,  101,  56).  But  in  R  6,  119,  3 1  f .  ("the  three  worlds  see 
Sita  enter  fire"),  gods,  Gandharvas,  and  Dänavas  are  meant  (ib.  120,  24). 
The  gods  and  their  worlds  are  not  kept  strictly  apart,  nor  men  and  their 
world,  the  material  being  sensible.  So  Räma  "can  destroy  worlds"  and 
again  create  "people",  the  two  being  thought  of  as  one  (R  3,  31,  26).  The 
Puränic  worlds  beyond  worlds  has  scarcely  affected  the  epic,  which  in 
this  regard  as  in  many  others  shows  its  priority  (9,47,  14;  13,  14,211). 
But  the  later  writers  influenced  by  Buddhism  are  not  content  with  a  few 
worlds  and  proceed  to  pile  worlds  on  worlds  as  homes  of  the  blest  and 
the  gods,  worlds  which  even  Indra  cannot  see;  visionary  worlds  (svapna- 
bhütä  lokäh),  beyond  Time  (13,  73,  2 f.;  ib.  81,  i8f.).  So,  in  this  view, 
the  Maruts  live  no  longer  with  Indra  but  have  a  world  of  their  own,  as 
do  other  gods,  where  men  live  blessed  with  millions  or  billions  of  years. 
A  peculiar  description  in  R  7,  23,  pr.  4,  1  f.  enumerates  different  worlds 
as  wind-paths,  the  first  being  that  of  the  goose,  hamsa,  the  second  that 
of  three  kinds  of  clouds,  the  fourth  that  of  sanctified  saints  and  singers 
(Siddhas  and  Cäranas),  the  fourth  of  pious  beings,  the  fifth  of  aerial  Ganges 
and  Nägas  and  elephants  (water  here  becomes  snow),  the  sixth  of  Garuda 
and  his  relations  (jnätis  and  bändhavas),  the  seventh  of  the  sun  and 
planets  and  stars  (a  thousand  leagues  above  the  aerial  Ganges,  upheld  by 
Wind),  and  finally  the  world  of  the  Moon.  In  13,  102,  I4f.,  a  round  dozen 
of  desirable  worlds  are  enumerated,  implicitly  in  the  order  of  preference: 
the  region  of  Yama,  of  the  aerial  Ganges,  Mandäkini,  and  Kubera,  of 
Meru,  of  Närada,  of  the  Uttara  Kurus,  of  Soma,  of  Aditya,  of  Varuna,  of 
Indra,  of  Prajäpati,  of  cows,  and  of  Brahman  (sadana  interchanging  with 
loka).  The  characteristics  of  these  worlds  are  not  unlike:  in  the  world 
of  the  Moon  live  kind  people  and  no  sorrow  is  there;  in  the  world  of 
the  Sun  live  those  who  keep  their  vows;  in  Indra's  world  live  centenarians, 
heroes,  and  scholars,  etc.  The  "shining  world  of  heroes"  is  really  one 
with  Indra's  world.  When  a  hero  dies  in  battle,  thousands  of  nymphs  and 
Gandharva-girls  vie  with  each  other  for  the  honor  of  becoming  his  wife 
(I2>  99,  4  and  98,  46).  All  the  worlds  have  these  nymphs;  only  later  are 
they  restricted  to  a  "seventh"  heaven.    Theology  also  invents  dauhitraja 
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worlds,  won  by  those  who  get  the  benefit  of  sons  through  daughters'  sons 
(i,  157,  36).  But  in  general  the  epic  imagines  tier  on  tier  of  worlds  topped 
by  that  of  Brahman,  Visnu,  or  Siva,  as  sectaries  decide.  Similarly  the 
worlds  of  sinners  are  imagined  as  separate  hells.  The  later  epic  delights 
in  placing  certain  virtuous  people,  as  reward  of  their  virtue,  in  certain 
worlds.  One  who  takes  his  early  morning  bath  and  is  well  read  in  the 
Great  Epic  receives  "the  worlds  of  Visnil  and  the  Moon"  as  his  reward 
(13,  yö,  18).  Twenty-six  or  twenty-seven  worlds  (Buddhistic)  may  be  inferred 
from  the  ascent  of  JaigTsavya  from  earth  to  the  point  where  he  disappears 
in  the  world  of  Brahman;  though  these  world  are  those  of  saints  and 
ascetics  for  the  most  part  (after  Yama's  world  and  Soma's  world),  tili  the 
worlds  of  Mitra  and  Varuna,  the  Adityas,  Rudra,  Vasus,  Brhaspati  (Nos.  16 
to  20)  bring  him  to  the  world  of  cows,  "three  other  worlds",  and  the 
world  of  faithful  women  (9,  50,  26f.).  Descriptions  of  the  assembly-halls 
of  the  four  Lokapälas  and  of  Brahman  describe  them  in  terms  of  earthly 
luxury  with  some  stränge  restrictions  of  inhabitants.  Varuna's  Hall  contains, 
as  was  to  be  expected,  Nägas  and  waters  and  Daityas;  Kubera's,  besides 
Räksasas,  Yaksas,  and  Guhyakas,  contains  Gandharvas,  Apsarasas,  and 
£iva  ("God  of  the  Bull");  Yama's  contains  kings;  Brahman's,  saints  and 
seers;  Indra's,  gods,  Gandharvas,  and  great  seers  and  HariScandra,  a  king- 
seer  (räjarsi);  yet  all  who  die  in  battle  go  to  Indra's  heaven  and  live 
happily  with  him  (2,  12,  21)  as  do  all  ascetic  suicides  (ib.  22).  Other 
descriptions  allude  to  worlds  without  end,  flowing  with  milk  and  honey, 
in  each  of  which  a  favored  mortal  lives  seven  days  (1,  92,  10  and  15  f.). 
Stars  are  not  only  saints  but  worlds  that  both  live  and  mourn  and  serve 
as  future  stations  for  those  who  live  holy  lives  (1,  210,  36;  3,  42,  32  and 
34;  12,  271,  25;  14,  17,  38f.).  Opposed  to  heavens  are  the  hells  into  which 
one  falls  or  sinks,  i.  e.  below  earth.  Below  earth  are  the  delightful  regions 
of  Rasätala,  the  seventh  layer  under  earth,  where  is  BhogavatT,  and  in 
several  passages  no  difference  is  to  be  seen  between  this  Rasätala  and 
Pätäla,  the  depth  of  earth,  later  resolved  into  several  Pätälas,  of  which 
an  interpolated  verse  in  S  gives  a  premonition  (4,  18,  22),  pätälesu  pa- 
taty  esa  vilapan  vadavämukhe,  "he  will  fall  lamenting  into  the  Mare's 
mouth  in  the  Pätälas"  (implying  the  fire  of  the  Vadavämukha  in  the  water- 
world  under  earth).  This  under-world  is  reddened  with  flames  and  guarded 
by  demons  (R  6,  75,  52  and  41,  34f.),  and  the  inhabitants  of  Pätäla  are  in 
the  southern  ocean  (R  4,  64,  4  f.),  so  that  probably,  though  hell  is  in 
Yama's  domain  in  the  South,  the  "falling"  and  "sinking"  were  used  ori- 
ginally  of  descent  under  earth,  i.  e.  into  the  region  known  to  the  epic 
as  the  under-world.  Neither  epic  gives  the  Puränic  seven  (eight)  Pätälas 
(of  which  one  is  Rasätala)  ascribed  to  different  classes  of  beings  and 
regents,  each  region  having  a  depth  of  ten  thousand  leagues.  But  5,  102,  11 
may  imply  a  knowledge  of  this,  as  it  speaks  of  the  seventh  layer  under 
earth  as  Rasätala  and  cites  the  verse  which  says  that  no  heaven  is  so 
blessed  a  place  (cf.  VP.  2,  5,  5,  which  alludes  to  this).  Pätäla  as  Rasätala 
is  a  watery  under-world  where  Väsuki  (§  13)  reigns,  but  being  also  the 
abode  of  demons  and  fiends  and  of  Underground  fires  it  later  became 
synonymous  with  hell  (see  Yama). 

§  24.  Children  and  Wives  of  the  Gods.  —  Umä  cursed  the  gods 
to  have  no  children,  because  they  had  persuaded  Siva  to  have  no  son  by 
her,  so  excepting  Agni,  who  was  out  of  hearing  and  so  out  of  ränge  of 
the  curse,  all  the  gods  became  childless  (13,  84,  76).    Räm.  1,  36,  22  teils 


62       III.  Religion,  weltl.  Wissensch.  u.  Kunst.   IB.   Epic  Mythology. 

the  same  tale  differently,  limiting  the  curse  to  the  wives  of  the  gods.  In 
fact,  the  gods  have  many  sons  by  many  mothers,  nymphs,  Näga-girls,  fairies, 
etc.  (R  1,17,  9 f.)-  Mbh.  says  that  bears  and  monkeys  were  born  at  Brah- 
man's  command  as  sons  of  gods,  Gandharvas,  etc.  (3,  276,  6).  According 
to  the  genealogy  of  heroes,  "part"  of  a  god  was  born  on  earth  as  a  hero, 
or  one  hero  is  a  unified  portion  of  certain  divine  powers.  Thus  Drona  was 
a  part  of  Brhaspati,  but  Aävatthäman  was  born  as  the  unification  of  Mahä- 
deva,  Death,  Desire,  and  Wrath  (ekatvam  upapannänäm  jajne,  1,  67, 
69 f.).  Yudhisthira  was  "son"  of  Dharma  as  a  part  of  Dharma  (ib.  110 
Dharmasy  ärnSam  .  .  viddhi  Yudhisthiram).  Apparently  this  does  not 
hold  good  in  the  case  of  evil  spirits.  Sikhandin  is  not  born  by  this  sort 
of  fission  but  is  a  whole  fiend  incarnate  (ib.  126,  Agner  bhägam  tu 
viddhi  tvam  Drstadyumnam  .  .  Sikhandinam  ..  .  viddhi  Räksasam),. 
the  whole  war  being  in  theory  a  contest  of  "parts  of  gods"  and  complete 
Räksasas  (only  Duryodhana  is  "part  of  Kali")  and  other  demons,  such  as 
ASoka,  who  was  the  demon  A£va;  Candravarman,  king  of  Kamboja,  who 
was  the  demon  Candra  (son  of  Diti);  and  Vi£va,  who  was  the  Mahäsura 
Mayüra  (etc.,  1,67,  14 — 35).  In  effect,  the  detailed  description  of  the  greatest 
heroes  shows  that  the  gods  were  imagined  as  real  fathers,  though  by 
reason  of  their  Yoga  power  they  can  reproduce  themselves  divinely,  so 
that  Sürya,  the  Sun,  being  called  by  a  Mantra  of  the  Atharvaveda,  comes 
to  Prtha  and  "touches"  her,  whereat  she  conceives;  but  "the  sun  did  not 
pollute  her"  (3,  307,  28,  immaculate  conception).  The  gods  have  sons  in 
five  different  ways.  They  may  propagate  by  thought  alone  (the  "spiritual" 
sons  of  Brahman,  etc.)  or  by  word,  sight,  touch,  or,  finally,  by  congress 
(15,  30,  22).  Välin,  Sugriva,  Tara,  Gandhamädana,  Nala,  Nila,  Mainda  and 
Dvivida,  Susena,  and  Sarabha,  in  the  story  of  Räma,  are  the  respective 
sons  by  female  animals  of  Indra,  Sürya,  Brhaspati,  Kubera,  Viövakarman, 
Pävaka  (Agni),  the  ASvins,  Varuna,  and  Parjanya;  but  Hanumat  is  son  of 
Märuta  (Väyu)  by  the  wife  of  king  Kesarin  and  she  is  a  nymph  reborn 
on  earth  (R  1,  17).  Heroes  are  said  to  be  "like  sons  of  gods",  Deva- 
putrasamäli  sarve  (6,  103,  21  f.)  Sita  is  "like  the  daughter  of  a  god", 
surasutopamä  (R  6,  5,  20).  The  male  children  of  the  gods  make  a  special 
group  of  celestial  beings,  grouped  with  Gandharvas,  Apsarasas,  etc.,  as 
devänäm  SiSavah,  "sons  of  gods",  in  the  procession  of  gods  honoring 
£iva  (3,  231,  44).  When  the  nymphs  sport  on  earth,  they  join  in  play  with 
the  TridaSänäm  ätmajäh  (3,  240,  22),  "own  sons  of  the  gods"  (Three 
and  Thirty).  Such  sons  are  identified  with  the  Gandharvas  in  4,  14,  50, 
where  they  are  called  "sons  of  the  gods  who  roam  the  skies,  the  smiters" 
(pramäthinala).  DevaSiSur  yathä  and  Devagarbha  applied  to  Abhi- 
manyu  (4,  72,  8,  etc.)  also  imply  the  existence  of  sons  of  the  gods  of  one 
sort  or  another,  as  the  gods  themselves  are  called  Daksasutäfr  (R  5,  48,  16). 
Perhaps  Devagandharva  itself  means  son  of  the  gods:  Närada,  Kali,  and 
other  such  Devagandharvas  are  in  fact  (1,  65,  44)  Mauneyas,  grandchildren 
of  Brahman  by  Muni,  daughter  of  Daksa,  a  metronymic  of  the  Apsarasas 
also  (H  12473).  The  nymphs  themselves  are  "girls  of  the  gods"  (Deva- 
kanyäs  sporting  with  Gandharvas,  II,  19,  18,  implies  this).  The  Devakanyä 
turned  into  a  doe  by  Brahman  is  an  Apsaras  (3,  110,  37).  The  term  is 
used  in  the  same  way  in  the  tale  of  RsyaSrnga  and  in  13,  14,  38  and 
RG  5,  15,  16  Stands  in  contrast  to  Devapatni  and  Devamätr  (wife  and 
mother  of  gods).  Probably  after  the  term  became  current,  it  bred  a  belief 
in  the  special  existence  of  a  group  thus  called,    for  it  sometimes   seems 
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to  stand  in  contrast  also  with  the  Apsarasas  themselves,  Gandharvä 
Devakanyäs"  ca  sarve  cä  'psarasäm  ganäh  (5,  17,  22;  13,  166,  14). 
But  "girl"  is  ambiguous  and  in  such  instances  seems  rather  to  indicate 
a  kridänäri  (play-girl)  than  a  daughter  of  gods.  In  many  cases  the  bliss  of 
heaven  is  augmented  by  Devakanyäs  (e.  g.  13,  107,  3 5 f.)  =  Apsarasas.  The 
kanyäs  of  various  special  gods  are  here  mentioned  (just  as  Devayositas 
occurs  elsewhere  to  designate  dancing  nymphs,  crowned  with  lotuses  and 
golden-hued)  and  described  as  black,  brünette  and  blonde  Deva-  and 
Daivatakanyäs.  These  Surayositas  play  on  vinäs  and  vallakls  (lutes) 
and  are  adorned  with  nüpuras  (anklets),  having  eyes  of  doe  or  of  cat, 
fair  waists,  and  brilliant  smiles.  The  Devastriyah  may  be  seen  climbing 
up  Mt.  Meru,  but  these  are  the  gods'  wives  (1,  134,  16;  13,  79,  25 f.).  The 
wife  is  always  sharer  of  the  honor  of  her  divine  husband,  although  he  is 
rarely  faithful  to  her.  The  wives  differ  from  these  gay  girls  and  women, 
kanyäs,  yositas,  and  kumäryas,  or  concubines  of  the  gods,  in  dignity 
and  in  being  accepted  everywhere  as  the  one  wife,  each  being  hidden  from 
the  eyes  of  the  world,  as  queens  are  hid  on  earth:  "What  man  may 
behold  the  (one)  wife  of  Soma,  of  Indra,  of  Visnu,  of  Varuna,  in  his  house 
(concealed)?"  (1,  82,  12,  kah  .  .  striyam  drastum  arhati).  Such  a  wife 
is  the  patnl  (queen)  and  devi  (as  queen,  devT  is  used  of  an  earthly 
king's  wife).  Even  when  physical  phenomena  require  that  the  Moon-god 
recognise  twenty-seven  "wives"  (lunar  stations,  stars  of  the  lunar  zodiac) 
and  each  is  called  patnl,  Rohini  is  really  the  queen  among  them  (1,  66,  16). 
As  typical  of  conjugal  bliss,  divine  pairs  are  strung  together  by  the  poets, 
who  thus  give  us  the  names  of  most  of  these  queens  of  the  gods,  though 
they  do  not  always  agree.  For  example,  one  list  ascribes  Yama's  wife  to 
Märkandeya  (saints  and  their  wives  are  often  included  in  the  lists).  Some 
of  the  names  are  of  Vedic  type,  Rudra  and  Rudräni",  Indra  and  Saci, 
Purüravas  and  UrvasI,  etc.;  others  are  new  creations  and  not  so  firmly 
fixed.  Siva  himself  gives  such  a  list  at  13,  146,  4 f. :  Sävitri  is  the  good 
wife,  sädhvi,  of  Brahman;  Saci,  of  KauSika  (Indra);  Dhümornä  of  Mär- 
kandeya; Rddhi,  of  Kubera  (Vaiäravana);  Gauri,  of  Varuna;  Suvarcalä,  of 
Sürya;  RohinT,  of  äasln  (Soma);  Svähä,  of  Agni  (Vibhävasu);  and  Aditi, 
of  Ka^yapa.  These  wives  are  all  patidevatäh,  "hold  their  husbands  as 
their  god".  Dhümornä  in  5,  117,  8  f.  (in  S),  also  in  S  13,  166,  11,  is  paired 
with  Yama  in  a  similar  list,  in  which  Prabhävati  and  Ravi  represent  Prabhä 
(§  84)  or  Suvarcalä  and  Sürya  (etc.)  with  a  few  additions,  Näräyana  and 
Laksmi,  Udadhi  and  Jähnavi  (Ocean  and  Ganges),  Pitämaha  and  Vedi; 
though  KauSika  here  is  ViSvämitra  (and  Haimavati).  Brhaspati  here  pairs 
with  Tärä;  ^ukra  with  Sataparvä;  Dharma  with  Dhrti;  Väsuki  with  Sata- 
Sirsä;  Janärdana  (Krsna)  with  Rukmini,  etc.  Vedi  cannot  be  Sävitri,  another 
instance  of  discrepancy.  Dhrti  is  also  an  All-god  (masculine).  Devasenä 
is  added  in  some  lists  as  wife  of  Skanda  (3,  224,  if. ;  S  4,  22,  9  f.:  Laksmi 
is  here  wife  of  Damodara,  Saci  of  Indra,  Rudräni  of  Sankara,  Sävitri  of 
Brahman,  and  Devasenä  of  Guha).  R  has  a  similar  list  (R  5,  24,  10 f.),  em- 
bracing  heroes,  KesMnI  and  Sagara,  Nala  and  Damayanti,  Sävitri  and 
Satyavat.  The  social  structure  suggested  is  not  carried  to  its  logical  con- 
clusion.  Some  gods  belong  to  one  caste,  some  to  another;  yet  the  ASvins, 
though  they  are  Südras  (12,  208,  24),  are  warrior-gods,  and  as  such  receive 
offerings  and  sacrifice  (see  §  110).  Brhaspati  is  a  priest  (god).  Indra  is  a 
warrior.  But  no  god  is  representative  of  the  third  estate  and  Indra  is  no 
more  a  Vanir-like  trading-god ;  still  less  are  there  outcaste  gods.   All  that 
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is  permitted  here  is  the  almost  exclusive  devotion  of  Parjanya  as  rain-god 
to  the  agricultural  caste  and  the  practically  outcaste  (outcast)  condition 
of  the  Dänavas,  etc.  There  are  too  no  Mleccha  barbarian  gods,  though 
the  episode  of  the  White  Island,  common  to  the  pseudo-epic  of  both 
poems,  recognises  a  barbarian  God.  The  "sacrifice-stealing"  gods  are  not 
said  to  be  foreign,  though  they  may  be  so.  The  later  epic  is  very  catholic. 
Brhaspati,  the  priest-god,  says:  "A  black  man  who  acts  white  is  recognised 
by  the  gods  as  a  Brahman,  even  if  he  be  of  the  lowest  caste.  A  virtuous 
and  pure  Mleccha  is  better  than  a  Brahman  who  does  evil"  (S  12,  118 
after  B  ib.  6;  cf.  also  on  the  Südra-nature  of  an  evil  priest,  3,  216,  I4f.). 
§25.  Men  as  Gods.  —  The  first  men  were  devakalpa  ("god-like") 
saints  who  never  did  wrong,  pure  vehicles  of  virtue  (dharmatanträni). 
They  all  had  the  true  nature  of  Brahman,  went  to  heaven  and  returned 
again  as  they  liked  along  with  the  gods,  and  being  god-like  died  only 
when  they  wished.  These  were  those  now  called  Siddhas  and  Siddhärthas, 
the  blest  ("they  attained  their  aim",  2,  183,  63 f.;  3,135,11).  But  after 
thousands  of  years  men  became  less  virtuous;  then  they  lost  their  power 
of  going  to  heaven  and  "walked  only  on  earth  and  sank  sinning  to  hell". 
The  Karma  doctrine  sealed  this  theory  and  emplasised  euhemerism:  "The 
lights  of  heaven,  the  Three  and  Thirty  (gods),  Nägas  and  Yaksas,  Moon 
and  Sun  and  Wind  (god),  all  got  to  godhead  from  the  human  State  through 
manly  action"  (13,6,  3  f.).  But  the  Fathers  of  old  remain  in  memory  as 
men  who  become  so  godlike  that  they  are  all,  even  the  later  Pitrs,  called 
a  kind  of  god,  and  philosophy,  identifying  functions  of  man  with  gods  and 
his  soul  as  one  with  God,  while  his  body  is  the  home  of  gods,  reduces 
the  distinction  still  more.  Yet  apart  from  philosophy,  certain  men  are  gods 
on  earth.  Whether  this  honor  came  first  to  priest,  king1),  or  husband,  the 
epic  recognises  fully  that  the  priest  as  well  as  the  king  is  divine,  and 
that  to  every  wife  her  husband  is  or  should  be  her  divinity.  A  distinction 
is  made  in  the  terms  describing  the  first  two  classes.  A  king  or  prince 
or  a  royal  seer  is  called  naradeva;  a  priest  is  bhümideva,  "earth-god". 
It  is  only  as  a  god  that  a  king  may  accept  a  gift  (he  is  Indra,  Varuna, 
Kubera,  and  Yama  incorporate,  R  7,  76,  3 1  f.) ;  it  is  as  a  divinity  that  the 
priest  is  entitled  to  his  superior  position.  The  king  has  the  high  title 
naradevadeva  (5,  30,  1).  He  incorporates  many  gods,  Dharma,  Brhaspati, 
Prajäpati,  and  even  Bhava  and  Babhru  (Siva  and  Visnu,  3,  185,  28).  He  is 
the  Creator  in  earthly  form  and  in  proverbial  language  represents  regu- 
larly  five  divinities  (R3,40, 12,  etc.).  His  touch  is  divinely  healing  (15,  3,68). 
Modifications  are  due  to  conduct.  If  not  kingly,  he  is  no  king,  therefore 
no  god;  and  as  such  may  be  slain  like  a  mad  dog  (R  2,  196,  11 ;  ib.  3, 
33,  16).  Hence,  as  he  has  "something  human",  being  only  "one  quarter 
Indra"  (ib.  7,  59,  pr.  3;  ib.  3,  1,  18 f.),  he  is  said  to  "obtain  divinity"  on 
dying  (i.  e.  complete  divinity);  whereas,  no  matter  how  evil  a  priest  may 
be,  he  remains  an  "earth-god"  (bhüsura,  S  12,  141,  92),  created  god  on 
earth  by  the  Creator  above  (13,  141,  62).  This  differs  from  the  philosophical 
speculation  that  merely  recognises  as  anybody's  "going"  a  manifestation 
of  Visnu,  power  as  Sakra,  Agni  in  digestion,  and  Sarasvati  in  hearing 
(12,  240,  8),  and  even  makes  deva  mean  sense,  "the  gods  in  the  senses" 

')  E.  Kuhn,  Zu  den  Arischen  Anschauungen  vom  Königtum,  p.  216,  cites  R2, 
102  (101),  4,  devatve  sammato  mama  to  illustrate  king  as  deva  (ib.  ksitidevatä  of 
priests,  13,  141,  62)  by  consent  (cf.  Mahäsarnmata).  The  vs.  represents  rather  the  usual  view 
(king  is  human)  offset  by  the  new  view  of  the  Speaker  ("in  my  opinion,  divine").  G  limits 
to  the  individual  case,  devatvarn  for  devatve  (111,4). 
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(certain  in  12,  314,  if.  =  14,  42,  24;  ib.  43,  30 f.;  uncertain  in  12,  175,  25). 
The  identification  is  rather  implied  also  in  the  theory  that  when  a  man 
dies  and  his  soul  escapes  through  his  feet,  it  gets  to  Visnu,  through  the 
crown  to  Brahman,  through  the  eyes  to  Agni  (etc.  12,  302,  2of.;  314,  if.; 
318,  if.).  The  theory  that  the  husband  is  the  wife's  divinity  is  a  parallel 
to  that  which  makes  the  parents  the  child's  divinity.  Neither  (so  common 
are  both)  needs  Illustration;  but  the  underlying  sense  is  totemic  in  that 
it  establishes  as  a  "god"  that  power  on  which  one  is  dependent  (see 
above,  §  9).  Woman  herseif  is  (poetically)  a  divinity,  SrTh  strl  (13,  46,  15). 
The  theory  of  the  "gods  of  gods"  (above,  §  15)  is  illustrated  by  R  2,  34, 
52,  pitä  hi  daivatam  täta  devatänäm  api  smrtam  (for  the  others, 
see  e.  g.  bhartä  daivatam,  ib.  24,  21;  12,  267,  39;  of  both  parents,  etau 
maddaivatam  param,  3,  214,  I9f.). 

§  26.  Religion  and  Morals  of  the  Gods.  —  The  priest  of  the  gods, 
Brhaspati,  exercises  the  usual  functions  of  a  priest,  that  is,  the  gods  are 
a  religious  body  and  have  their  own  "divine  Service".  Curiously  enough, 
the  priest  himself  is  no  more  of  an  authority  than  the  priest  of  the  demons 
(12,  58,  if.).  In  sectarian  chapters  of  the  epics  all  the  gods  worship  Visnu 
or  Siva,  but  their  priest  was  not  for  this  purpose,  rather  to  obtain  and 
retain  for  them  the  magical  powers  obtained  by  the  sacrifice.  For  the 
same  reason  the  gods  perform  austerities.  Yet  their  püjä  is  not  of  great 
import;  any  hero  or  saint  is  "honored"  by  the  civil  deities.  They  even 
dance  and  sing  in  honor  of  a  royal  saint  like  Sibi,  who  was  "besung  and 
bedanced  by  the  gods"  in  admiration  (nrttas"  cai  'vo  'pagitas  ca  pitä- 
maha  iva  prabhuh,  by  nymphs,  angels,  and  gods,  13,  32,  32)1).  The  gods 
meditate,  perform  penances,  offer  sacrifices,  etc.,  and  the  places  where 
of  old  were  the  fires  of  their  sacrifices  are  still  shown  on  earth.  All  the 
gods  took  part  in  the  building  of  the  fires  at  ViSäkhayüpa,  for  example, 
and  Maruts,  ASvins,  and  Sadhyas  also  muttered  their  prayers,  and  saints 
and  seers  sang  hymns  at  Gangädvära,  where  Siva  received  the  Ganges 
(ähnikam  japate  and  säma  sma  gäyanti  sämagäh,  3,  142,  6f.;  cf.  3, 
90,  15;  12,  12,  3).  The  gods'  festival,  however,  is  not  on  earth,  but  at 
Indra's  city.  It  is  a  püjä  but  not  religious,  consisting  in  drinking,  song, 
and  dance;  in  fact,  it  resembles  a  human  festival,  as  divine  religious  exer- 
cises resemble  their  human  modeis.  The  gods  come  and  take  their  seats 
in  "due  order"  as  the  spectators  of  the  dance,  which  is  an  essential  part 
of  the  feast  of  heaven,  svargasya  utsavatu  Mahendra,  being  host,  dis- 
misses  his  guests  after  they  have  enjoyed  themselves  sufficiently;  the 
festival  being  a  musical  exhibition  given  by  the  Gandharvas  and  Apsarasas 
(3,  46,  27f.).  The  human  utsava  is  a  samäja  in  honor  of  a  god  (1,  143,9), 
but  the  divine  utsava  is  to  do  honor  to  a  human  heroic  son  of  Indra. 
The  Soma  of  the  gods'  sacrifice  mingled  with  the  river  Payosni  and  is 
still  mixed  with  it  (3,  120,  3 2  f.).  That  Indra  drank  Soma  with  the  ASvins 
on  the  Narmadä  river  is  referred  to  elsewhere  (§§  4  and  1 10). 

If  ethics  be  part  of  religion,  the  divine  religion  is  moral.  All  in  all, 
as  light  to  darkness,  so  is  the  religion  approved  of  the  gods  as  compared 
with  that  of  the  demons.    The  demons  are  false  and  eat  meat;  the  gods 


*)  This  use  of  nptta  =  upanrtta  is  perhaps  proleptic,  as  upaglta  follows.  The 
normal  use  occurs  in  5,  123,  4,  upagitopanrttas  ca  (of  Yayäti  on  entering  heaven). 
Dance  is  a  common  token  of  honor  and  worship,  but  "fore-dancing",  pra-nart  may  indi- 
cate  insult  (=  prati-nart)  as  well  as  honor;  pranftta  is  used  not  of  the  recipient  of 
the  honor  but  of  the  dancing  person  (see  s.  v.  P.  W.). 
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are  true  and  drink  nectar.  Apparently  they  eat  flesh  at  sacrifices,  but  they 
do  not  eat  bloody  flesh,  only  the  essence  of  sacrifice.  Despite  the  many 
sins  of  the  king  of  the  gods,  who  is  famous  as  an  adulterer,  deceiver, 
and  drinker,  the  epic  moralist  attributes  repentance  to  him.  Dissent  from 
the  belief  that  the  gods  love  truth  appears  only  in  the  splenetic  utterance 
of  an  impatient  king  who  says  that  "now-a-days  even  the  gods  lie",  Devä 
'pi  nünam  anrtarn  vadanti  (8,68,  15).  Opposed  is  a  mass  of  testimony : 
"Sun,  Fire,  Wind,  all  gods,  all  creation,  depend  on  truth;  truth  is  equal 
to  a  thousand  horse-sacrifices;  it  pleases  the  gods  and  Pitrs;  it  is  man's 
highest  duty"  (13,  75,  29).  Banal  morality,  however,  is  to  be  tempered  by 
common  sense.  Not  to  injure  animals  is  a  moral  law,  but  Baläka  won 
heaven  by  killing  a  blind  beast;  and  KauSika  went  to  hell  for  telling  an 
inopportune  truth  (8,  69,  39 f.;  12,  109,  7).  To  deceive  one's  friend  is  wrong  ; 
to  deceive  one's  enemy  is  right,  etc.  All  the  greatest  victories  of  the 
gods  were  won  by  deception  of  which  they  boast  with  pride.  The  gods 
cause  the  fall  of  the  sinner  (or  slay  him,  devatäh  pätayanti,  v.l.  ghä- 
tayanti,  12,  132,  18).  So  the  gods  are  appealed  to  as  arbiters:  "To  the 
Thirty-three  thy  act  of  violence  is  hateful"  (3,  161,  11;  S  ib.  162,  13,  v.  1. 
"even  to  the  gods").  The  gods  "seek  wisdom  and  love  purity;  they  will 
not  accept  an  offering  from  a  man  without  faith"  (3,  186,  18  f.).  Faith 
means  to  "revere  all  the  gods  and  obey  all  their  laws"  (12,  110,  18).  But 
Indra  as  the  god  of  valor  demands  of  his  worshippers  virtue  in  the  Roman 
sense:  his  warriors  lacking  bravery  fail  to  go  to  his  heaven  and  not 
lacking  bravery  but  dying  face  to  the  foe  they  attain  bliss,  irrespective 
of  their  moral  State  otherwise.  Those  who  desert  their  friends  in  battle 
are  to  be  burned  alive,  for  "Indra  and  the  other  gods  whom  he  heads 
give  over  to  misfortune  (asvasti  tebhyah  kurvanti)  those  who,  deser- 
ting  their  friends,  come  home  unwounded  from  war"  (12,  97,  21).  Such 
a  deserter  "sinks  to  the  hell  Raurava  in  a  sea  of  woe  without  a  boat" 
(S  after  6,  77,  35).  Indra  is  god  of  guests;  so  hospitality  is  another  means 
of  winning  Indra's  heaven;  as  Brahman's  heaven  is  won  by  treating  well 
the  Brahman  priest  (as  teacher),  and  Prajäpati's  heaven  is  won  by  obedience 
to  one's  father.  Hence  the  saying:  "The  guest  has  power  over  Indra's 
world".  In  other  words,  the  appropriate  god  must  be  propitiated  by 
observing  his  own  way  of  morality.  That  is  the  reason  why  "the  heaven 
of  the  All-gods  is  won  by  those  who  are  kind  to  their  maternal  and 
paternal  relations"  (as  they  are  Pitr-gods;  all  in  12,  244,  17 f.;  maternal 
and  paternal  probably  represent  the  distinction  in  jämis  and  jfiätis).  The 
order  of  the  State  is  also  regarded,  as  an  ethical  matter,  by  the  gods. 
Marriages  are  made  in  heaven;  "monogamy  is  the  State  decreed  by  the 
gods  for  women"  (2,68,35).  The  wife  is  "given  by  the  gods"  (1,157,31). 
To  see  whether  a  man  observe  these  laws,  the  gods  spy  upon  him;  con- 
versely,  they  are  invoked  as  witnesses  (passim).  The  chief  witnesses  are 
(12,  322,  55)  Fire,  Sun  and  Wind;  others  are  Moon,  Earth,  and  Water  (as 
divinities).  Later  comes  the  idea  of  "the  inner  man"  (conscience)  and  of 
Dharma,  Right  or  Justice,  as  witnesses  (1, 74, 29f.).  Yama,  as  god  and  judge  of 
the  dead,  is  also  naturally  invoked,  and  the  Twilights,  as  complementary  to 
Day  and  Night  (as  divine  witnesses  ib.).  Fire  is  a  witness  of  the  world"  (R6, 
119,  24 f.;  cf.  3,29i,22f.  S  makes  Yama  the  säksl  lokasya  karmanäm)1). 

')  The  thorough  treatment  of  ethics  "approved  by  the  gods"  would  demand  a  volume, 
but  mythologically  it  is  unimportant,  human  terms  being  simply  rendered  as  divine.  Virtuous 
demons  are  known  and  sermons  preached  by  them  to  the  gods  are  given  in  the  later  epic 
with  telling  effect,  the  stupid  and  rather  boorish  Indra  being  here  set  against  the  urbane 
demon  (see  Indra).    Compare  above,  pp.  39—40,  on  virtuous  demons. 
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§  27.  Relation  between  Gods  and  Men.  Worship.  —  As  shown 
above  (§§  4  and  19)  the  gods  help  men  in  battle.  When  propitiated  by 
penances  or  satiated  with  offerings,  they  bestow  in  return  largesse  after 
their  kind,  or  by  means  of  heavenly  messengers  they  give  good  advice. 
One  thing  only  they  commonly  refuse,  immortality,  but  even  this  is  given 
by  special  gods  (see  Brahman,  etc.).  The  gods  live  in  Agastya's  hermitage 
and  wait  upon  the  saint,  the  spot  being  so  sanctified  by  austerity  that  in 
it  the  gods,  when  properly  propitiated,  ärädhitäh,  "bestow  upon  pure 
creatures  spirithood  and  immortality  and  kingdoms  various"  (R  3,  11,94: 
yaksatvam  amaratvam  ca  .  .  atra  devä  prayacchanti;  G  17,  32  has 
"wealth"  also  as  one  of  the  gifts,  but  the  donor  is  here  one  god,  naränäm 
atra  bhagavän  vidadhe  tapasä  vibhuh).  The  free  gift  of  yaksatva 
as  well  as  that  of  immortality,  whether  made  by  one  or  more  gods,  natu- 
rally  sets  aside  the  Karma  doctrine,  according  to  which  "gods  and  saints 
get  heaven  by  their  acts"  (12,332,45;  cf.  13,6, 14).  Other  gifts  are  regarded 
as  due  to  merit  and  possibly  immortality  or  the  condition  of  a  Yaksa 
(spirit)  might  be  roughly  thought  of  as  based  on  the  same  cause,  but  as 
expressed  the  two  theories  are  incompatible.  Otherwise  the  gods  assist 
men  by  proxy.  A  demon  (see  Räksasas)  is  sent  to  interfere  with  a  good 
woman's  seducer;  a  woman  (see  Tilottamä)  is  created  to  help  Visnu  and 
man,  etc.  The  "bodiless  voice",  so  often  heard  from  the  sky,  is  always 
the  voice  of  gods  or  their  proxy  (messenger),  uttered  to  warn  or  advise, 
even  when  it  is  not  expressly  stated  to  whom  the  voice  belongs.  In  3, 
156,  13,  a  voice  aSarfrini  divyä  äkä£ät,  "incorporate,  heavenly,  from 
space",  gives  advice  as  to  the  royal  pilgrim's  route  through  the  mountains. 
A  messenger  may  be  sent,  taking  any  form,  so  that  Hanumat  is  thought 
to  be  "sent  either  by  Väsava  or  by  Vaisravana"  as  messenger  (R  5,  42, 
15;  cf.  ib.  50,  10,  where  he  is  thought  to  be  sent  by  Visnu  as  Räma  or 
as  having  assumed  the  "lovely  form"  of  Kubera,  etc.).  Dhrtarästra  is  sup- 
posed  to  have  been  born  on  earth  as  a  Gandharva  (messenger  of  Indra), 
to  help  the  cause  of  right  (15,  31,  8!),  an  involuntary  Avatar,  though  he 
is  perhaps  only  on  a  par  with  other  spirits  born  for  the  purpose  at  the 
will  of  Brahman  (in  1,  67,  3  f.  and  84  he  is  "Hamsa,  a  lord  of  Gandharvas, 
son  of  Aristä").  As  a  voice  the  Devadüta  informs  Ruru  that  life  may  be 
restored  in  return  for  life  if  Yama  wills,  a  "means  provided  by  the  gods" 
(1,  9,  7 f.).  In  3,  260,  30f.,  a  Devadütaka  comes  on  a  car  in  person  to  take 
Mudgala  to  heaven  and  teil  him  of  the  happiness  there  (ib.  261).  Another, 
"of  terrible  form",  commanded  Yayäti  to  fall  from  heaven,  saying  thrice 
in  a  prolonged  cry  "fall  thou"  (plutena  svarena,  dhvamsa!  1,89,20). 
A  voice  in  space,  "of  a  certain  divine  messenger",  prophecies  that  the 
eighth  son  of  Devaki  will  slay  Kamsa  (S  2,  23,  11).  A  voice  of  this  sort 
encourages  BhTsma  to  keep  on  fighting,  as  this  is  the  "time  appointed  by 
the  Source  of  All  (Vi^vayoni  as  Brahman)  for  accomplishing  his  decrees" 
(6,  48,  98).  Other  signs  are  given  for  mortal  assistance.  When  Rävana 
threatens  Sita,  who  does  not  know  that  he  is  practically  impotent,  the 
Devagandharva  maidens,  who  know  all  about  it,  try  to  signal  the  truth 
to  her  by  pouting  and  winking  or  averting  their  eyes  (osthaprakärair 
aparä  vaktrair  netrais  tathä  'paräli,  R  5,  22,  n).  In  combats  of  men 
the  pleased  gods  shower  flowers  (4,  64,  3 7 f.;  as  is  done  also  by  Devayosäs, 
9,  46,  96,  on  Skanda's  victory).  Not  content  with  this,  the  gods  lend  men 
their  own  weapons.  The  twin  brothers  of  the  righteous  king  thus  carry 
the    "bows   of  Visnu   and  the  ASvins"   (Vaisnava  and  ASvija,  7,  23,  92 f.). 
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The  gods  in  the  night-battle  themselves  seize  torches  and  lamps  in  the 
sky,  when  waked  by  the  glare  of  the  battle-field  (7,  163,  13  f.).  Usually 
they  are  content  to  cry  sädhu  and  svasty  astu  to  the  heroes  (7,  170, 
12,  etc.).  Conversely,  the  help  of  the  gods  is  shown  by  Opposition  to  the 
favorite's  foe.  Such  Opposition  is  a  fatality,  a  "divine  oppression",  which 
may  attack  a  whole  city  (blest  is  a  city  devatäbädhavarjitam,  "without 
divine  oppression",  I,  207,  35).  It  is  only  the  philosopher  who  says  that 
gods  give  man  no  physical  aid,  but  help  him  by  making  him  intelligent. 
"Gods  do  not  take  a  stick  and  guard  men  like  a  cowherd;  him  they 
wish  to  guard  they  gird  vvith  knowledge"  (5,  35,  40).  Another  implicit  con- 
tradiction  of  the  Karma  doctrine  comes  out  in  the  Statement  that  the 
grace  of  God  is  effective  (yasya  prasädam  kurute,  etc.  12,  337,  20, 
Upan.  verse  and  doctrine)  and  conversely,  and  materially,  a  man's  personal 
defects,  blindness  etc.  are  not  due  to  acts  of  a  previous  birth,  but  "the 
gods  close  the  doors"  of  the  deaf  and  blind  (devair  apihitadvärälj, 
12,  263,  13),  as  it  is  the  gods  who  give  success  (5,  191,  15,  daivam;  S  8, 
80,  21,  deväh  sakalam  sädhayantu).  The  very  life  of  a  man  depends 
on  the  grace  of  the  gods  (1,  151,  38).  The  gods  help  Uparicara  because 
he  argues  on  their  side  the  important  question  whether  seeds  may  be 
considered  goats  for  sacrificial  purposes  (see  Vasu).  One  form  of  the 
bestowal  of  grace  is  for  the  gods  to  give  children,  particularly  sons.  It 
is  granted  as  a  reward  for  austerity,  and  devatejyäs,  and  laudation,  and 
magical  rites  (in  the  list  abhicära  comes  last,  3,  205,  17 f.).  It  is  only  the 
grace  of  the  gods  that  makes  every  oblation  fruitful  (13,  22,  5;  see  §  31). 
The  formal  worship  of  the  gods  consists  in  austerity,  because  that  is 
a  means  of  winning  their  good-will,  as  much  as  sacrifice  itself,  and  lau- 
dation, vandana,  etc.  The  Vedic  cult  passes  as  the  usual  accepted  cult 
save  fcr  the  (Visnu)  passages  which  inculcate  simpler  rites  and  less  bloody 
offerings.  But  in  the  later  theory  all  gifts  to  the  gods  are  overpassed  in 
value  by  gifts  to  the  priests  (13,  61,  etc.),  whether  of  cows,  jewels,  houses, 
or  land.  Lamps,  flowers,  gold,  sandals,  etc.,  every  desirable  thing,  has  its 
reward  in  heavenly  worlds,  divine  favor,  and  sensual  bliss  hereafter.  Incense 
and  lights  are  given  to  priests  and  gods  alike,  the  former  being  for  this 
purpose  particularly  "gods  of  earth".  The  thanksgiving  Service  to  the 
gods,  a  rite  almost  lacking  in  the  older  cult,  is  represented  as  common. 
Thus  on  the  report  of  a  victory,  the  gods  are  worshipped  with  flowers  as 
offerings  (4,  68,  23).  Sacrifice  itself  is  divine  and  a  divinity  identical  with 
the  god  Prajäpati.  Most  gods  are  svistakrtah,  "they  perfect  sacrifice"; 
only  the  fifteen  Mitra-gods,  begotten  by  Tapas,  "steal  the  sacrifice"  (see 
Proc.  Am.  Philosoph.  Soc.  1910,  24 f.).  At  a  hermitage,  no  attempt  is 
made  to  please  with  elaborate  rites.  Vegetables  and  water  are  here  the 
offerings  (12,9,  10,  vanya  and  äpas).  There  is  a  difference  in  flower- 
offerings.  Sharp-scented  and  thorny  flowers  and  red  flowers  are  for  magic, 
abhicärärtham  ("as  explained  in  AV.").  Other  are  the  flowers  offered 
to  Gandharvas,  Nägas,  and  Yaksas;  they  make  glad  the  heart,  hence  they 
are  called  sumanasas,  eumenides.  To  Bhüts  are  offered  red  or  black 
flowers.  Owing  to  their  association  with  demons,  one  should  not  wear  red 
flowers  but  white;  yet  a  red  flower  may  be  worn  on  the  head  (except 
the  kamala  and  kuvalaya,  lotus  and  lily,  13,  104,  83 f.  and  ib.  98,  15 f.). 
The  gods  take  the  perfume  of  flowers,  Räksasas  accept  their  appearance 
with  pleasure,  and  they  please  the  Nägas  by  serving  as  food  (ib.  98,  35). 
The  food  of  Yaksas  and  Räksasas,   however,  must  be  a  mixture  of  meat 
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and  brandy  (any  spirituous  liquor);  that  of  Bhüts,  sesame,  sugar,  etc.  The 
gods  should  be  offered  (by  a  householder)  milk  and  flowers  as  a  bali; 
then,  being  pleased  with  him,  they  make  him  prosper  (ib.  60,  the  dis- 
course  of  USanas  with  Bali,  the  Asurendra).  The  same  passage  discusses 
the  forms  of  incense  pleasing  to  the  gods.  Some  are  inauspicious,  but  all 
dhüpas  except  the  perfume  made  from  sallakT  are  delightful  (to  the 
gods)  if  of  the  first  class.  For  there  are  three  classes,  niryäsa,  sarin, 
and  krtrima  ("artificial",  as  opposed  to  the  gum  and  burning  stick- 
incense);  the  best  of  all  is  guggulu  (of  the  first  class)  i.  e.  bdellium; 
aguru  (of  the  second,  sarin,  class)  is  best  for  Yaksas,  Räksasas,  and  ser- 
pents  (candana  and  aguru  together,  9,  11,  52;  as  dhüpa,  R  5,  9,  28,  etc.). 
The  sallakfya  incense,  hateful  to  the  gods,  is  the  favorite  of  the  Daitya 
demons;  but  gods,  Dänavas,  and  Bhüts  are  all  pleased  with  the  incense 
made  of  deodar  pine  and  the  vatica  robusta  (13,  98,  38 f.).  Women  are 
particularly  enjoined  to  make  offerings  of  flowers,  as  they  are  excluded 
from  the  elaborate  Vedic  rites.  What  they  have  to  do  in  reference  to  the 
gods  is  explained  by  Umä  to  Ganges:  "Good  women  should  rise  early, 
clean  the  house  with  cow-dung,  be  devoted  to  the  Fire-cult  (Agnikärya), 
and  always,  with  their  husbands,  offer  flowers  to  the  gods"  (13,  146,  49). 
The  conduct  of  good  women,  as  here  explained,  touches  the  gods  further 
in  that  a  chaste  woman  may  not  look  on  Sun  or  Moon  (because  they  are 
male),  nor  at  "a  tree  with  a  masculine  name"  (na  candrasüryau  na 
tarum  pumnämnä,  ib.  43).  All  the  gods  should  be  worshipped  by  a  man 
in  the  forenoon;  and  to  get  long  life  (hundred  years)  one  should  rise 
before  the  sun  in  the  hour  of  Brahman,  brähme  muhürte,  be  pure,  not 
break  things  (this  is  the  sympathetic  sum  of  "not  bite's  one's  nails,  nor 
cut  grass,  nor  break  sods"),  and  not  look  at  the  sun  when  he  rises  or 
sets  nor  at  midday  nor  when  eclipsed;  but  the  seers,  Rsis,  got  long  life 
simply  by  adoring  the  Twilights.  When  one  worships  the  gods,  one  should 
put  on  clean  clothes  and  not  prepare  for  oneself  the  food  for  the  gods 
(samyäva,  krsara,  saskuli;  13,  104,  15 f.;  87,41  and  87).  The  flesh  of 
goats,  cows,  gavya,  and  peacocks  (ib.  93)  is  taboo  anyway,  whether  or 
not  on  account  of  religious  associations  is  not  stated.  To  urinate  against 
the  sun,  cows,  priests,  or  the  road,  shortens  life  (ib.  75;  cf.  with  all  this, 
12,  193,  13 f.).  According  to  13,  104,64,  the  rule  against  looking  at  sun, 
moon,  and  stars,  naksatra,  is  for  those  sacrificially  impure. 

§  28.  The  Days  of  the  Gods.  —  These  are  mentioned  adventitiously 
and  incompletely  in  the  epic  poetry.  KärttikI,  the  full-moon  day  of  the 
month  Kärttika  is  spoken  of  as  most  holy  (3,  182,  16),  but  Märga£irsa  is 
the  chief  month  (6,  34,  35).  The  twelfth  of  each  month  is  sacred  to  Krsna- 
Visnu,  and  he  should  be  adored  under  a  different  name  every  month  on 
that  day  (13,  109,  3  f.).  Compared  with  ib.  106,  17  f.,  this  section  appears 
to  make  the  year  begin  with  Märgasirsa,  as  the  rules  for  fasting  and 
observance  through  the  year  Start  in  each  case  with  Märgasirsa  and  end 
with  Kärttika.  The  fifth  and  sixth  lunar  days  are  for  sacrifices  to  the  gods ; 
the  eighth  and  fourteenth  of  the  dark  half  of  the  month  are  propitious 
for  fasting.  Rewards  of  the  virtue  of  fasting  once  a  day  for  each  month 
are  enumerated.  Phälguna  the  spring  month,  isBhagadaivata  (marriage- 
month,  under  god  Bhaga).  The  thirteenth  lunar  day  of  any  month  is  lucky 
(praSastä,  3,  134,  20).  The  day  of  the  new  moon,  amäväsyä,  is  pro- 
pitious for  fighting,  because  sacred  to  Indra  (Sakradevatä,  5,  142,  18). 
Auspicious  days  are  those  of  the  new  and  füll  moon,  the  eighth,  and  the 
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thirteenth;  also  the  lunar  days  (called  divinities)  represented  by  the  first 
part  of  the  day  of  the  new  and  of  the  füll  moon  and  the  latter  part  of 
the  day  of  the  new  and  füll  moon,  Siniväll,  Anumati,  Kuhü,  Räkä  (lunar 
days  as  divinities,  8,  34,  32).  In  3,  275,  5,  Räkä  is  an  evil  demon.  Siniväll 
and  Kuhü  (new  moon)  make  a  pair  as  opposed  to  Anumati  and  Räkä 
(füll  moon).  Devasenä,  Sasthi,  Skanda's  wife,  is  called  Siniväll  and  Kuhü 
(see  §  161).  In  3,  218,  5,  Siniväll  is  the  third  daughter  of  Brahman's  third 
son,  Angiras  (father  of  Brhaspati)  and,  "owing  to  her  excessive  thinness 
she  is  both  visible  and  invisible".  People  call  her  Kapardin's  daughter 
(Rudra  =  &va  wears  her  on  his  forehead,  the  crescent  moon).  Kuhü  is 
also  a  daughter  of  Angiras  (see  Agni).  The  moon-month  was  virtually 
divided  by  holy  days  (when  one  must  remain  chaste)  into  weeks,  the  day 
of  the  new  moon,  that  day  week  ("eighth  day"),  full-moon  day,  and  the 
eighth  day  after  the  füll  moon.  Krsna  and  Skanda  (v.  s.  v.)  have  special 
days  in  each  month.  Skanda  has  by  preference  the  fifth  or  sixth  of  the 
crescent  month  (moon,  Sripancam!  and  sasthi).  Krsna  has  the  twelfth,  as 
already  remarked,  and  the  Janmästami,  eighth.  The  eighth  day  anyway  is 
half  way  between  new  and  füll  and  so  is  a  "Joint"  day  (Parvan)  and  as 
such  very  holy  and  especially  adapted  for  the  fulfilment  of  desires,  when 
offerings  are  made  to  the  gods  (Kämyästami).  Sunday  is  the  seventh  day 
of  the  week,  or,  as  an  alternative,  the  sixth;  better  is  the  seventh  because 
the  Sun-god  has  seven  steeds  (3,  3,  63  and  64,  saptamyäm  atha  vä 
sasthyäm).  The  year  itself  is  a  form  of  the  creator-god,  Prajäpati  or 
Brahman  (q.  v.);  in  its  northern  course  the  Sun  begins  to  take  pity  on 
man.  The  northern  course  belongs  to  the  gods,  the  southern  to  the  Fathers 
(passim).  See  also  JAOS.  24,  p.  24;  and  for  the  year's  possible  beginning 
(in  spring),  Tilak,  Orion,  p.  23  f. 

§  29.  Shrines  and  Temples  of  the  Gods.  —  The  usual  word  for 
a  shrine  is  äyatana  or  deväyatana  and  these  words  are  often  trans- 
lated  as  temple  or  chapel  (e.  g.  PW.  s.  deva0  and  devatäyatana),  pro- 
bably  without  special  consideration  of  the  architectural  value  of  a  "temple". 
If  buildings  of  any  importance  are  meant  by  this  translation,  it  must  be 
said  that  it  is  inaccurate  for  most  of  the  epic  occurrence.  The  äyatana 
("resting-place"  or  "support")  is  originally  a  mere  place  for  the  sacred 
fire,  and  a  small  shrine  gives  its  architectural  value  for  the  Mbh.  in  all 
except  a  few  doubtful  cases.  In  Räm.,  where  architecture  is  more  modern 
than  in  Mbh.,  the  case  is  different.  It  strikes  the  mind  at  once  that  in 
Mbh.,  although  the  homes  of  kings  and  lesser  men  are  described  in  detail, 
with  a  füll  account  of  the  palatial  homes  of  the  gods  in  heaven,  and  even 
the  watering-places  are  described  as  having  marble  steps,  no  ornate 
description  of  a  god's  earthly  home  (temple)  is  to  be  found.  On  the  con- 
trary,  in  many  descriptions  of  sylvan  hermitages  and  impromptu  Settle- 
ments, the  äyatanäni  appear  as  hastily  erected  huts  or  mounds  of  earth 
sacred  to  a  god.  For  example,  in  13,  10,  20,  a  £üdra  leaves  a  hermitage 
in  the  mountains,  and  going  farther  into  the  wilds  proceeds  to  make  a 
little  retreat  for  himself.  There  he  builds  himself  a  vedi,  altar,  a  bhümi, 
to  sleep  on,  and  devatäyatanäni,  which  are  clearly  not  of  architectural 
value.  When  Räma  in  the  woods  builds  himself  also  a  hut,  a  vedi,  cai- 
tyas  and  "äyatanäni  suitable  for  an  asylum"  (R  2,  56,  33,  caityäny 
äyatanäni  ca  äSramasyä  'nurüpäni)  he  builds  the  same  modest  shrines, 
but  the  modifying  expression  shows  that  the  writer  recognises  more  am- 
bitious  äyatanäni  which  would  not  be  suitable   for  an  asylum.    And,  in 
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fact,  as  far  as  Räm.  is  concerned,  in  the  same  book  Räma  and  Sita  are 
described  as  sleeping  srimaty  äyatane  Visnoh,  R  2,  6,  4,  which  must 
be  a  temple  large  enough  for  a  royal  couch;  but  this  is  in  the  city.  So 
too  in  the  same  book,  R  2,  33,  20,  when  the  "homes"  are  described  as 
unswept,  and  "deserted  by  the  divinities",  the  gods'  homes,  veämäni,  may 
be  implied,  and  this  would  mean  temples  (doubtful).  But  at  any  rate  the 
first  case  represents  something  different  from  the  simple  sthänam  Kau- 
beram,  Dharmasthänam,  etc.,  enumerated  in  the  asylums  (R  3,  12,  I7f.). 
The  Kaccit  chapter,  which  is  found  in  both  epics,  alludes  to  devasthäna 
in  R  2,  100,  44,  along  with  tanks,  altars,  wells,  feasts  of  the  gods,  caityas 
(ib.  62),  etc.,  but  the  expression  is  not  found  in  the  corresponding  version 
of  Mbh.  (2,  5,  100  has  caityä  vrksäh).  But  in  the  late  passage  where 
Märkandeya  describes  the  end  of  the  age  and  the  evils  thereof,  the 
devasthänas  and  devagrhas  ("god-houses",  bethel)  are  brought  into 
direct  contrast  with  the  reliquaries  (of  the  Buddhists)  known  as  edükas 
(3,  190,  65  and  67;  jälüka,  v.  1.),  and  in  this  case,  as  in  many  others,  one 
is  not  able  to  say  whether  a  god-house  means  a  temple  or  not.  So  with 
the  more  frequently  mentioned  deväyatanäni,  most  of  the  occurrences 
in  both  epics  might  apply  to  a  simple  shrine  or  to  a  temple,  if  they  stood 
by  themselves.  When,  however,  a  determining  factor  shows  what  they 
mean,  it  is  evident  that  in  Mbh.  they  are  not  temples.  Neutral  in  value, 
for  example,  are  such  cases  as  those  in  5,  152,  2,  where  one  is  warned 
against  disturbing  smasänäni,  hermitages  of  the  great  seers,  Tirthas, 
devatäyatanäni  and  äyatanäni,  in  pitching  a  camp;  since  the  distinc- 
tion  may  apply  to  shrines  of  seers,  as  in  Agastya's  hermitage,  which  had 
shrines  to  gods  and  to  seers.  The  same  warning  is  given  in  3,  16,  3,  to 
avoid,  in  pitching  a  camp,  Caitya  trees  and  devatäyatanäni.  The  deva- 
grhäni  burned  by  Hanumat  in  RG  5,  49,  16,  are  not  mentioned  in  the 
other  text  (Bomb,  and  S),  but  Rävana's  palace  is  compared  to  a  deva- 
grha  in  R  3,  55,  6,  and  this  passage  is  found  in  both  texts,  the  simile 
suggesting  that  a  temple  is  meant.  This  must  too  be  the  meaning  of 
devägära,  as  used  in  R  2,  71,  39,  where  it  is  said  that  at  the  king's 
death  the  devägäras  were  empty  (devägäräni  sünyäni  na  cä  'bhänti 
yathäpuram).  Here  too  (ib.  42)  reference  is  made  to  deväyatana- 
caityas.  In  the  addition  to  Räm.,  7,  37,  13 f.,  a  king  is  described  as  going 
to  a  temple  favored  by  his  family,  devägäram  jagämä  's"u  punyam 
Iksväkusevitam,  after  rising  and  making  oblations  to  the  Fire-god, 
hutahutäSanah,  and  there  honoring  the  gods,  Fathers,  and  priests;  and 
this  devägära  is  described  as  having  an  outer  court,  bähyakaksyän- 
taram,  where,  after  divine  Service,  the  king  received  his  ministers. 
Perhaps  the  same  interpretation  may  be  put  upon  the  word  in  R  7,  59, 
pra.  1,  20,  where  a  virtuous  dog  lectures  on  propriety  and  says  that  dogs 
are  not  admitted  into  devägära,  nrpägära,  dvijavesma,  for  Fire,  Indra, 
Sürya,  Väyu,  the  divine  king  (=  Dharma  in  person),  and  other  gods  in 
the  person  of  the  king  (viz.  Soma,  Mrtyu,  Dhanada  =  Kubera,  and  Varuna) 
are  in  such  places.  Although  the  devägära  is  called  punya,  holy,  it  is 
not  probable  that  punyagrhäni,  to  be  erected  by  kings,  are  temples. 
They  are  rather  punyaSälas  or  dharmaSälas,  rest-houses,  giving  merit, 
punya,  to  the  erectors.  The  word  occurs  only  in  R  2,  67,  12  (devägära 
is  not  in  Mbh.;  devatägära,  Manu,  9,  280).  The  negative  cases  in  Mbh. 
may  be  illustrated  by  6,  112,  II,  devatäyatanasthä  devatäh,  images  of 
gods  "standing  on  their  shrines".  They  are  the  object  of  püjä  (1,70,49; 
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R  i,  44,  14),  but  the  äyatana  of  Kasyapa  is  mentioned  in  the  first  passage 
(vs.  51)  and  this  is  not  a  temple.  So  when  BhTma  is  carried  aloft  and 
Visits  mountain-peaks  and  devatäyatanas,  these  are  like  the  täpasä- 
yatanas  of  the  same  aecount  (1,  155,  22  and  29).  Such  places  are  holy 
in  either  case.  They  are  associated  vvith  Tirthas,  are  objeets  of  interest 
to  travellers,  and,  as  holy  places,  form  a  safe  place  for  criminals  to  consort 
(1,  140,  64;  ib.  215,  4;  ib.  9;  and  12,  218,  1,  in  the  West  and  "beyond 
Kalinga").  All  the  devatäyatanas  are  adorned  with  flowers  to  show  joy 
(3>  77,  8).  Animals  howling  there  are  of  course  an  evil  omen  (devatä- 
yatanacaityesu;  a  common  collocation,  2,  80,  30;  deväyatanacaityesu, 
R  2,  3,  18).  In  R  2,  6,  11,  "on  devatäyatanas  and  .  .  .  on  turrets",  attä- 
lakesu,  refers  to  the  city  turrets  (common  to  both  epics).  The  Caitya 
itself  is  a  temple  in  R  5,  15,  15  (ib.  43,  3),  where  it  is  described  as  having 
vedikäs,  terraces,  coral  stairs,  a  thousand  pillars,  and  a  high  roof.  No 
such  Caitya  is  described  in  Mbh.;  in  R  it  is  a  palace,  präsäda  caitya. 
Usually  the  Caitya  is  a  sightly  tree,  holy  as  the  abode  of  spirits,  not  to 
be  cut  down,  or  to  be  cut  only  as  a  tactical  exploit  in  invasion  (12,  59,  63). 
In  R  5,  12,  18,  vedikäs"  caityasamSrayäh,  they  are  trees  Standing  at 
four  corners.  They  vvere  perhaps  originally  only  trees  without  buildings, 
hence  caitya  vrksäh  (above),  and,  when  alone,  masculine  (seldom  neuter: 
in  R  4,  19,  24,  caityam;  but  in  R  2,  17,  16,  Räma  makes  pradaksina 
around  catuspathän  devapathäms  caityäny  äyatanäni  ca,  the  v.  1. 
is  caityäm^  ca;  in  R  6,  130,  2 f.:  "Let  pure  men  revere  with  perfumes 
and  wreaths  and  music  the  daivatäni  and  caityäni  of  the  city"),  Mbh. 
5,  192,  58,  "revering  with  perfumes  and  wreaths  the  devatäs,  caityas 
(masc),  and  four  corners".  The  word  tree,  vrksa,  druma,  is  frequently 
added  (3,  16,  3,  etc.;  R  3,  39,  4;  RG  5,  20,  24  smaSänacaityadrumavat) 
not  as  if  the  tree  were  not  the  Caitya;  since  the  Caitya  is  the  tree  in 
other  passages.  In  S  12,  69,  41 +,  it  is  said,  apropos  of  the  Caityavrksas : 
"One  should  avoid  to  cut  them  down,  as  not  even  the  leaf  of  a  Caitya 
may  be  destroyed,  for  Caityas  are  the  resorts  of  gods,  Yaksas,  Räksasas, 
Nägas,  PiSäcas,  serpents,  Gandharvas,  Apsarasas,  and  cruel  Bhüts",  where 
devänäm  äsrayäfr  must  be  interpreted  by  the  preceding  caityänäip 
sarvathä  tyäjyam  api  pätrasya  pätanam.  But  the  Caitya  is  a  shrine 
or  a  temple  when  it  is  "erected",  as  in  the  description  of  Mämdhätr  who 
"got  half  of  Indra's  seat"  because  of  his  piety  as  citacaityah,  or  when 
it  is  said  that  "earth  had  little  room  left  because  of  the  Caityas  raised 
by  Gaya"  (3,  121,  13;  ib.  126,  38).  "Caityas  of  the  Three  and  thirty"  (gods) 
are  mentioned  in  3,  125,  17,  and  all  these  passages  alike  imply  shrines. 
In  12,  193,  8,  the  "gostha  of  gods"  may  be  shrines  or  a  temple  (this  vs. 
corresponds  loosely  with  Manu  4,  39  but  has  not  Manu's  idols,  daivata). 
In  12,  121  (see  §  124)  a  Cändäla  temple  has  images  and  bells  (post-epical). 
§  30.  Idols  of  the  Gods.  —  Images  of  elephants  and  other  animals 
and  statues  of  men  are  frequently  referred  to  in  the  epics,  and  in  like 
manner  images  of  the  gods  are  found  in  the  Tirthas.  "On  seeing  ViSveSvara 
of  great  glory  with  Devi  at  Jesthila  one  wins  the  worlds  of  Mitra  and 
Varuna"  (3,  84,  134)  means  seeing  the  image,  as  more  clearly  expressed 
in  13,25,61,  NandlSvarasya  mürtim  tu  drstvä  mueyeta  kilbisail?. 
("the  sight  of  biva's  image  frees  from  sins").  In  Dharmaprastha  at  the 
Dharma-Tirtha,  where  spiritual  rewards  equal  those  of  a  horse-sacrifice, 
"Dharma  sits  forever",  and  one  must  stroke  him,  that  must  be  the  image, 
Dharmam  taträ  'bhisamsprSya  (perhaps  washing  the  image,  3,  84,  102; 
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tatra  Dharmo  nityam  äste).  At  another  Tirtha  (3,  88,  8),  "a  mortal 
would  reach  Siva's  city  on  seeing  the  hörn  of  the  trident-bearer  made  by 
(the  god  Siva)  himself"  beside  the  Payosni  river  (it  is  holy  enough  to 
destroy  all  sin;  there  Indra  got  drunk  on  Soma);  but  it  is  not  clear  what 
the  hörn  represents;  it  is  "high  as  heaven  and  spotless",  svargäd 
uttungam  amalam  visänam,  probably  the  crest  on  the  head  of  the 
image  (in  this  same  section  is  another  "visible  Dharma",  ib.  88,  24,  säksäd 
devo  Dharmah).  A  ietish-use  of  the  teacher's  image  is  mentioned  in 
jj  ll2,  33)  where  Ekalavya  makes  a  clay  image  of  his  teacher  and  wor- 
ships  it  to  get  Instruction  refused  by  the  teacher  himself.  Perhaps  the 
divine  Tirtha  images  are,  like  this,  mahimaya,  of  clay.  Yet  Bhüna  makes 
an  iron  image  of  his  pet  foe  and  cudgels  it  (9,  33,  4;  11,  12,  15,  etena 
hi  krtä  yogyä  äyase  puruse,  "he  practiced  on  the  iron  image").  The 
images  used  as  battle-standards  are  of  metal  and  some  of  these  are  images 
of  the  gods,  pratimäs  of  Dharma,  Märuta,  Sakra,  and  the  Asvins  (7,  23, 
88  and  ib.  40,  18).  So  the  pratikrti  or  image  of  Hanumat  Stands  on 
Arjuna's  staff  (5,  56,  9,  etc.).  Yet  these  are  not  idols  in  the  sense  that  they 
were  prayed  to,  but  rather  effigies  (the  first,  of  the  heroes'  celestial  an- 
cestors),  carried  for  encouragement  or  even  adornment,  as  ib.  105,  passim, 
images  of  animals.  Salya's  Standard,  ketu,  is  "a  great  silver  elephant, 
and  adorned  with  golden  peacocks"  (ib.  24f.).  But  the  images,  devatä- 
pratimäs,  tremble,  laugh,  and  vomit  blood,  as  well  as  sweat,  dance,  and 
weep,  and  fall  down  from  the  Standards  (6,  2,  26  and  ib.  112,  11),  just  as 
the  (temple-)  images  of  Lanka  in  RG  6,  11,  28  tremble,  sweat,  and  laugh, 
pratimäs"  ca  prakampante  svidyanti  (khidyanti)  ca  hasanti  ca. 
The  "golden  cows"  made  by  ViSvakarman  and  given  away  to  the  priests 
by  Gaya  (3,  121,  12)  are  probably  sacred  images;  compare  the  golden 
images  of  kings  and  elephants  used  for  the  same  purpose  (7,  69,  29 f.). 
When  the  beauty  of  Sävitri  is  likened  to  "a  living  image  of  Sri",  it  may 
be  a  statue  of  the  goddess'  vigrahavati  'va  SrTh,  for  the  people,  seeing 
her,  pratimäm  käficanim  iva,  "like  a  golden  image",  thought  that  she 
was  a  Devakanyä  (3,  293,  25  f.).  Compare  the  "golden  (image  of  the  absent) 
queen"  (in  R  7,  91,  25;  99,  8,  käncanl  patni).  In  the  first  tale  Satyavat 
makes  images  of  horses  (3,  294,  13;  cf.  6,  3,  9;  and  R  2,  15,  35).  The  Hariv. 
speaks  of  images  of  metal,  clay,  wood,  butter,  and  salt  (H  7810  and  7812), 
and  shrieking  images  of  all  the  gods  (ib.  12  801).  Stone  images  are  men- 
tioned in  H  7613  and  7813.  The  devalakas,  or  people  who  make  or 
carry  about  images,  are  mentioned  in  Manu  and  Mbh.  (Manu  3,  180,  etc.; 
Mbh.  13,  90,  11,  etc.).  Manu  punishes  adultery  with  a  red-hot  image,  but 
the  epic  with  an  iron  bed  (Manu  11,  104;  Mbh.  12,  165,  65). 

§  31.  The  Gods  collectively  as  Fate.  —  Out  of  the  great  mass  of 
epic  literature  respecting  destiny  and  free  will  it  is  possible  here  only  to 
select  a  few  passages  serving  the  immediate  purpose  of  this  paragraph, 
which  is  to  show  that  Fate  or  destiny  is  a  power  developed  into  indivi- 
duality  out  of  the  general  concept  of  divine  power,  until  it  merges  with 
Time  =  God.  Death  is  distänta  or  distä  gatil?.  (R  2,  103,  8),  i.  e.  the  end 
or  course  "appointed".  This  distam,  "appointed"  is  daivam,  "the 
divine",  and  both  are  Synonyms  for  Fate,  as  bhavitavyam,  "that  which 
is  to  be",  is  personified  in  bhavitr  (masc.)  in  7,  201,  yy.  Daivam  is  the 
highest  power  known,  daivam  eva  param  manye  (R  1,  58,  23,  and 
passim),  and  is  recognised  as  such  traditionally  (daivam  atra  param 
smrtam,  7,  152,  24).    It   is   one  with  distam,   for  example,   in   5,  yy,  8 f. 
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man's  evil  "opposcd  by  Daiva",  "inflicted  by  dista".  This  again  is  dai- 
vavidhi  =  vidhi,  as  that  which  is  "disposed"  (ordered)  by  the  gods  or 
by  Vidhätr  as  representing  the  gods  (3,  71,  31;  5,  82,  46).  This  vidhi  is 
then  regarded  as  personal,  Vidhinä  sampranuditah  (3,  10,  32),  as  a 
man  is  said  to  be  "in  the  will  (power)  of  Dista,  because  Vidhi  is  all- 
powerful"  (cf.  Distasya  vaSam  esyati,  5,  32,  19;  Vidhis"  ca  balavän  .  . 
Distasyä  'smi  vas'e  sthitah,  2,  59,  18).  VälmTki  affects  the  use  of 
Krtänta  in  the  same  sense  (R  2,  24,  5,  etc.).  The  identity  of  daiva  =  dista 
leads  to  v.  1.,  daivam,  v.  1.  distam  eva  param  manye  (2,  47,  38  and 
5,  159,4).  This  co-operates  with  Karma  and  ability  (2,  16,  11  f.).  Another 
equivalent  of  vidhi  is  niyati,  "Controlling  power"  (R  4,  25,  3f.),  personi- 
fied  as  a  goddess  (2,  11,42,  along  with  Äsä,  Samvrtti,  Hope  and  Fulfil- 
ment).  Niyati  operates  tili  one  reaches  the  highest  philosophic  knowledge 
(parapratyaya,  12,  217,  23).  The  relative  power  of  Karma,  the  divine 
power  (Daivam),  and  one's  own  nature  is  the  subject  of  endless  discussion; 
briefiy  put  in  12,  233,  19,  "Those  who  teach  the  Karma  doctrine  preach 
the  efficiency  of  the  act;  priests  say  that  the  divine  (Daiva)  is  efficient; 
natural  philosophers  say  that  one's  own  nature"  (is  the  chief  thing).  That 
the  divine  power  is  sometimes  analysed  as  the  power  of  the  stars  may 
be  suspected  from  the  antithesis  of  "natural  philosophers"  (bhütacin- 
takäh)  and  daivacintakälj  as  astrologers  (12,  121,  46).  For  a  further 
discussion  of  the  knotty  point  just  stated,  cf.  above,  R  4,  25.  Fate  again  is 
expressed  by  bhägya  and  bhägadheya,  the  "portion"  (9,  2,  30f.)  given 
by  the  gods  (cf.  bhaga;  see  Bhaga).  It  coincides  with  Greek  moira,  as 
in  the  refrain,  kirn  anyad  bhägadheyatah,  "what  eise  than  this  moira 
is  of  avail?"  (ib.  43;  bhägya  as  fate,  ib.  47).  Heroic  characters  object 
to  the  fatalism  of  Daiva,  not  generally  because  of  impiety,  but  because 
the  concept  has  already  merged  into  a  personal  abstraction  which  stultifies 
action  (R  2,  22,  21  f.;  ib.  23,  7f.  and  16).  But  a  consciousness  remains  of 
the  origin,  for  pious  Räma  yields  to  Fate  as  the  divine  will,  while  ener- 
getic  Laksmana  adds  to  his  repudiation  of  fatalism  the  defiant  remark 
that  even  the  gods  shall  not  hinder  him  (ib.  23,  21).  Kala  alone  (Time) 
is  weightier  than  Daiva  in  Räma's  opinion  (R  3,  64,  74;  ib.  69,  49 f.),  but 
pure  Daiva  causes  DevT  Earth  to  shake  and  the  sun  and  moon  to  be 
eclipsed  (R  3,  66,  11).  In  12,28,  i8f.,  Daiva,  bhavitavya,  Kala,  dista, 
vidhi,  and  vidhäna  are  all  synonymous.  In  R  4,  56,  4,  Vidhi  is  the  Fate 
pursuing  a  man.  As  such,  "fate"  may  become  death,  as  in  Greek.  Fate, 
Krtänta,  like  Yama,  "binds  one  with  a  cord  and  drags  one  off"  (R  5,  37,  3, 
krtänta  interchanging  with  vidhi,  as  in  9,  65,  16  Krtänta  is  like  Yama 
or  Kala).  So  the  simile  daivadandam  ivodyatam  (10,  6,  29)  makes  Daiva 
personified  as  Fate  in  evil  sense.  It  is  a  mere  v.  1.  whether  Daivam  nin- 
danti  or  devam  nindanti  be  read  in  8,91,  1:  "Low  people  blame  the 
god"  or  "the  gods'  will",  as  S  has  distam  for  daivam  in  the  important 
Statement;  "This  is  Daivam  (distam)  or  bhavyam  (tobe);  as  Dhätr  made 
it  of  old,  so  must  it  be"  (6,  76,  19).  Here  the  fate  of  an  army  is  "made 
by  (the  god)  Dhätr"  and  is  Daivam  (ib.  26).  In  1,  89,  9  occurs  a  proverb, 
"Fate  is  the  stronger",  distam  ballyali,  and  in  vs.  8  this  is  daivä- 
dhlnam.  Compare  too  the  supposition  expressed  in  3,  65,  41,  "Perhaps 
this  is  owing  to  the  offended  divinities",  with  the  preceding,  na  hy 
adaivakrtam  kimcit,  "there  is  nothing  not  accomplished  by  Daiva". 
Moreover,  though  what  is  to  be  is  synonymous  in  many  passages  with 
Daiva,   in  clearer   expression  it  is   said  to  be  not   quite   synonymous   but 
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conditioned  by  Daiva:  bhavitavyam  hi  yad  bhävi  Daivam  cestayate 
hi  tat,  "the  divine  works  out  the  fate  to  be"  (B  has  cestayatT  'va  ca); 
cf.  R  6,  113,  23:  Daivam  cestayate  sarvam,  hatam  Daivena  han- 
yate.  It  is  indeed  this  divine  power,  expressed  by  that  "appointed"  or 
that  "provided",  which  is  specifically  personified  as  Vidhätr  to  companion 
Dhätr  =  Brahman.  It  is  or  may  be  considered  as  a  form  of  Brahman 
(hence  Brahman  is  both  Creator  and  Disposer),  so  that  victory  is  "appointed 
by  fate"  or  "by  Dhätr"  (see  Brahman).  Hence  vihita  with  Vidhätr  as 
the  divine:  evam  Vidhäträ  vihitam  .  .  daivam  purusakärena  na 
Sakyam  ativartitum  .  .  krtäntam  anyathä  kartum  ne  'cchet  so 
'yam  (S  9,  62,  yy,  after  B  61,  68),  "So  has  it  been  disposed  by  the  Dis- 
poser .  .  the  divine  cannot  be  overcome  by  man's  act  .  .  wish  not  to 
change  Fate"  (who  can  destroy  past,  present  and  future).  A  similar  passage 
in  2,  56,  17  and  57,4  explains  Daivam  (regarded  as  "the  highest  and  hard 
to  overcome")  as  the  power  which  is  expressed  in  what  is  appointed  by 
Dhätr,  Dhäträ  distasya  vase  (sarvam  cestati  or  tisthati,  ib.  58,  14). 
Instead  of  distasya  va£e  appear  in  2,  58,  18  the  words  Dhätu£  ca 
va£am  anveti  pä£air  iva  narah  sitah,  "as  if  fastened  with  thongs  a 
man  comes  under  the  will  of  Dhätr"  (preceded  by  "as  a  falling  luminary 
steals  away  the  sight,  so  does  the  divine  power,  Daivam,  steal  away 
a  man's  intelligence").  Compare  further,  3,  173,  15,  the  destruction  of  evil 
demons  is  nirdisto  Brahmanä  purä;  and  5,  39,  1,  anISvarah  .  .  Dhäträ 
tu  distasya  va£e  krto  'yam,  "man  was  made  devoid  of  free  will  at 
the  Creator's  injunction".  Here  all  is  appointed  by  the  god  (asvatantro 
hi  purusah,  5,  159,  I4f.).  In  another  passage  there  is  a  diatribe  against 
the  hathadurbuddhi,  who,  as  hathavädaka,  ignores  the  fact  that  the 
"lord  creator",  Dhätr  I£vara,  appoints  or  disposes  and  apportions  (vi- 
dhä  and  vibhajya)  according  to  one's  former  acts;  what  a  man  does 
is  done  according  to  Karma  but  through  Dhätr  (3,  32,  12—21,  and  ib.  183, 
86f.,  slightly  modified,  a  man's  course  is  determined  in  part  by  Daiva, 
in  part  by  hatha,  in  part  by  Karma).  Hatha  is  power,  force,  fate  as 
necessity,  impersonal  necessity  or  accident.  Hatha  as  opposed  to  ISvara 
appears  again  in  12,  32,  I2f.  (in  19,  read  hatham  for  hatam).  The  per- 
sonal Daiva  is  also  expressed  by  Kala,  so  that  daiverita  and  Kälahata 
amount  to  the  same  thing  (2,  71,  16;  cf.  daivayogät,  "fatally"  and  "by 
chance").  Opposition  between  the  will  of  individual  gods  and  Daiva  may 
be  observed  in  3,  236,  23 :  "What  is  it  save  Daiva,  if,  when  the  field  is 
sown  and  the  god  rains,  deve  varsati,  there  is  no  crop?".  So  vidhi 
makes  the  gods  (as  well  as  men)  suffer  (5,  8,  52).  Indra  "recognises  fate" 
(distam  anupaSya)  and  renounces  the  attempt  to  save  Khändava  from 
the  flames  (1,  228,  22).  Here  the  will  of  the  gods  has  been  converted  into 
a  power  expressed  by  the  Creator  acting  above  the  gods.  Öiva  takes  the 
Creator's  place  in  sectarian  writings:  mahädevena  distam  (3,  106,  23). 
Time,  Kala,  is  vaguely  personified  as  son  of  Dhruva,  the^  Pole  star,  a  Vasu, 
who  also  acts  as  charioteer  of  Siva  (1,  66,  21  and  s.  Siva),  but  as  per- 
sonified he  is  usually  identified  with  Death  or  Yama,  as  representing  him. 
But  "Kala,  the  all-compelling",  appears  as  an  old  man  to  summon  Räma 
secretly  to  heaven  in  R  7,  103,  if.;  Kälajnapta,  ib.  6,  53,  is  one  with 
MrtyupääävapäSita,  "fettered  by  Death's  fetters"  (ib.  58).  As  an  entity, 
Time  is  then  subdivided  and  the  four  ages,  Yuga,  emerge  as  divisions 
having  separate  names  as  the  constituents  of  an  aeon,  or  whatever  it  may 
be  called,  one  of  the  ceaseless  revolutions  which  bring  the  universe  back 
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to  its  bcginning,  the  wheel  of  time  conceived  by  ages.  Of  these  only  one 
is  mythologically  important.  Krta,  the  perfect  age,  is  no  more  personified 
than  are  other  time-divisions,  nor  is  the  succeeding  Tretä  age  of  more 
mythological  worth,  while  Dväpara  appears  on  the  stage  only  with  Kali, 
the  last  of  the  ages.  The  first  theoretically  lasts  four  thousand  years  and 
each  succeeding  age  a  thousand  less,  with  the  deified  Twilight  ages 
between  reckoned  in  corresponding  centuries,  so  that  Kali  is  the  bad 
present  age  of  a  thousand  years  duration  (later  as  years  of  the  gods). 
£  32.  Kali  thus  embodied  may  well  be  the  finale  to  the  general  subject 
of  gods,  for  under  him  the  gods  are  neglected  in  favor  of  Buddhistic 
teaching  (as  above,  edüka),  and  again  he  may  be  added  to  the  above 
remarks  in  regard  to  Kala,  for  he  is  of  like  origin.  There  are  two  epic  Kalis, 
however,  one  the  musical  demi-god  son  of  Muni  (1,  65,  44),  whose  only 
function  is  to  appear  as  a  chorister  with  other  gods  and  Gandharvas,  to 
whom  he  is  closely  related  (1,  123,  57).  This  Kali  (originally  Kali)  derives 
from  kal  meaning  noise  (Siva  is  the  noisy  god,  Kalakala).  But  the  time- 
spirit  of  evil  is  Kali,  who  like  Kala  derives  from  kal,  drive,  press,  oppress, 
so  that  an  oppressive  king  is  called  a  kali  and  "Kali  catches  careless 
kings"  (12,  12,  29  and  31;  ib.  91,  28).  Any  form  of  Time  is  personified, 
so  that  even  Kälarätri  ("fatal  night")  appears  not  only  "noose  in  hand", 
but  as  an  old  woman,  a  black  and  bloody  housewife,  kutumbini,  scantily 
clothed  (10,  8,  70).  She  may  be  Durgä  (9,  17,  43).  The  demon,  Dänava, 
Kälanemi  (in  Räm.  as  Räksasa)  incorporate  as  Kamsa  (1,  67,  67),  "whose 
diadem  was  cut  off  by  Visnu"  (S  2,  51,  22),  is  nothing  but  the  "wheel  of 
time"  as  a  form  of  fate.  Kali  again  is  the  "dark"  wife  of  Säntanu  and 
mother  ofVyäsa  (5,  147,  19),  but  as  name  of  Durgä  (q.  v.;  cf.  R  5,  27,28) 
she  unites  the  idea  of  fatal  time  and  dark  time  (cf.  käläntakopama  of 
Indrajit,  etc.  R  6,  88,  2).  Kali  is  evil  fate,  a  synonym  of  alaksmi:  "Laksmi 
came  to  the  gods;  alaksmi  to  the  Asuräs",  and  with  alaksmi  enters 
Kali  and  destroys  them,  "pervaded  by  alaksmi  and  smitten  by  Kali" 
(3i  94)  9f-)-  S°  Kali  is  piain  destruction:  "In  war  there  is  ever  kali  and 
lives  are  lost"  (5,  72,  49).  Yet  the  conception  is  not  that  of  a  permanent 
being  but  rather  of  personified  destruction,  liable  to  spring  into  existence 
on  occasion:  "When  virtue  is  destroyed,  Kali  is  born",  and  Kali  thus 
appears  incorporate  in  all  destructive  kings,  as  Dhautamülaka  was  the  Kali 
of  the  Chinese  (5,  74,  12 f.);  Duryodhana  was  a  part  of  Kali  (11,  8,  30); 
and  Subhadrä  "was  born  as  Kali  and  for  the  destruction  of  the  Vrsnis" 
(S  1,  245,  19).  Vidulä  says  to  her  pusillanimous  boy:  "You  have  been  born 
my  Kali"  (5,  133,  jo).  Kali  is  the  middle  one  of  the  triad  "virtue,  gain, 
and  desire";  gaining  is  destructive  strife  (5,  124,  35).  From  destruction 
to  bad  luck  is  but  a  Step;  hence  "they  say  that  Kali  (bad  luck)  is  in 
broken  vessels"  (bhinnabhände  kalim  prähuh;  all  broken  beds  and 
vessels  are  apraSastäni,  inauspicious,  as  are  cocks  and  dogs  and  trees 
in  a  house,  13,  127,  16).  In  13,  23,  4,  a  kalipürvam  is  a  gift  of  food 
obtained  by  strife,  and,  like  anything  leaped  over  or  licked  or  kälahina, 
is  impure  and  taken  by  fiends.  As  the  sun  represents  Time  (Kala),  Kali, 
like  the  sun,  is  called  sarvamaläSraya  (3,  3,  20)  in  his  part  as  agent 
of  all  ills.  As  the  fiend  of  the  dice,  Kali  is  then  playing  only  one  part  of 
his  general  character.  In  the  great  gambling  scene  of  the  epic  he  plays 
no  part  at  all.  Only  S  has  a  maladroit  interpolation  stating  that  Yudhi- 
sthira  was  penetrated  by  the  power  of  Fate,  daivabalävista,  and  "for 
a  moment  entered  Kali,  and,  being  entered  by  Kali,  he  said  'So  be  it',  and 
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played"  (S  2,98,  24 f.);  but  this  is  only  in  the  second  garne  and  the  con- 
fusion  between  Kalim  ävisat  and  ävistah  Kalinä  is  not  happy  (pro- 
bably  copied  from  Nala).  In  3,  174,  5,  where  Arjuna  "remembers  the  kali 
produced  by  gambling",  kali  (as  above)  is  strife  or  injury.  In  Nala,  Kali 
enters  the  king  along  with  Dväpara  (apparently),  though  the  last  scarcely 
appears  except  as  subject  to  Kali  and  then  disappears  (3,  58,  if.).  Here 
Kali  becomes  a  suitor  of  Damayanti,  converses  with  Indra,  and  is  cursed 
for  his  insolence  (S  ib.  56,  10  has  deväbhibhüta,  Puskara  overpowered 
by  the  god  Kali,  as  is  Nala  by  Fate,  daivävista,  but  B  59,9  says  "Nala 
entered  by  Kali").  Kali  "went  home",  after  vomiting  the  Näga's  poison 
and  escaping  the  "curse-fire"  (ib.  72,  43),  after  the  VibhTtaka  nut  had  been 
forever  rendered  infamous  by  his  presence  in  it  (ib.  41). 

§  33.  After  this  brief  resume  of  the  general  aspects  of  epic  divinities 
those  divinities  themselves  must  be  discussed  individually.  Yet  as  several 
of  these  appear  as  forms  of  special  gods,  the  concept  rather  than  the 
names  applied  to  the  forms  will  best  designate  the  divinities,  as  far  as 
this  is  possible.  Of  all  the  innumerable  gods  counted  as  such  only  about 
a  dozen  have  any  reality  as  separate  beings.  The  others  are  mere  names 
or  shadows  of  gods,  and  of  the  dozen  not  all  are  of  first-rate  importance. 
The  older  epic  pantheon  is  presided  over  by  Brahman  as  creator  and 
beneficent  ancestor  of  the  other  gods,  among  whom  Agni,  Yama,  Varuna, 
Kubera,  and  Indra  (not  least)  are  the  most  energetic,  most  commonly 
referred  to,  and  invoked.  They  are,  in  short,  most  real  to  the  poets,  who 
regard  them  as  over- gods,  guardians  of  the  quarters,  though  they  have 
not  quite  systematised  the  Four  Guardians  (see  §  91).  Sectarian  influence, 
affecting  this  older  pantheon,  gradually  raised  Visnu  from  an  inferior 
Position  as  form  of  the  Sun-god  to  a  predominant  position,  while  the 
worshippers  of  Siva  elevated  him  in  the  same  way  to  a  point  where  he 
theoretically  surpassed  all  other  gods,  tili  even  his  son  was  made  to  oust 
Indra.  To  present  all  this  material  it  seems  best  to  follow  as  well  as  may 
be  (that  is,  rather  roughly)  the  historical  outline,  beginning  with  the  earlier 
Vedic  divinities  and  ending  with  the  Trimürti  or  triad  which  remains  tili 
to-day  as  the  three  forms  of  one  God.  The  order  in  which  the  gods  are 
discussed  will  then  be,  in  general,  such  that  after  Sky  and  Earth  follow 
the  eight  great  gods  (later)  recognised  as  Guardians  of  the  World;  then 
the  minor  gods  or  spirits  recognised  less  as  individuals  than  as  hosts; 
then  the  divine  seers,  who  are  practically  gods;  and  finally  the  three 
greatest  gods  of  the  trinity.  When  convenient,  however,  individuals  will 
be  discussed  in  their  proper  environment,  Käma  immediately  after  the 
Apsarasas,  and  Skanda  after  Siva,  Parjanya  under  Indra,  etc. 

§  34.  The  Sky-god.  —  The  venerable  Dyaus  of  the  Rig-Veda  is 
reduced  in  the  epic  period  to  a  mere  shadow  of  his  former  personality. 
In  the  formal  scheme  of  creation  he  is  regarded  as  a  link  in  the  chain 
of  development  (1,  1,  29 f.)  from  the  mundane  egg^  and  the  sons  ascribed 
to  him  are  epithets  of  the  Sun:  Brhadbhänu,  Caksus,  Ätman,  Vibhävasu, 
Savitr,  IJcIka,  Arka,  Bhänu  (cf.  Bhänu  also  as  son  of  Prädhä  and  form  of 
Agni),  Aäävaha,  and  Ravi,  one  of  whom,  however,  Rclka,  is  father  of 
Janamejaya  with  human  descendants  (S  adds  Manu).  A  Vasu  is  called 
Dyaus  and  Dyunäma  (1,  99,  39  and  47),  although  the  formal  list  of  Vasus 
does  not  contain  this  name.  He  is  represented  as  a  thief,  afterwards  born 
on  earth  to  expiate  his  crime.  The  original  sense  of  Dyaus  as  "shining" 
(=vasu)  may  have  led  to  the  name.  Dyaus  is  often  feminine:  "The  (fem.) 
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Dyaus,  sky,  was  embraced  by  his  head,  the  earth  by  his  feet"  (3,12,55); 
"shone  like  Dyaus  with  the  stars"  (2,  36,  8);  "like  the  autumnal  sky,  Säradi 
Dyaus,  with  the  stars"  (R  5,  9,  41);  "Saramä  (fem.)  pleased  Sita  as  Dyaus 
with  water  pleases  earth",  and  "Lanka  with  the  hero  like  Dyaus  with  the 
sun"  (R  6,  34,  1;  ib.  73,  15,  fem.  implied;  cf.  dyaur  iva  magnatärakä, 
R  2,  9,  66).  When  Sky  and  Earth  appear  as  witnesses,  the  former  may  be 
male  (1,  74,  30),  but  when  presented  as  a  rain-giver  (R  4,  28,  3),  Dyaus  is 
represented  as  a  female  pregnant  for  nine  months  and  then  bearing  rain- 
water  conceived  of  sun-beams.  Compare  12,  229,  91:  "In  the  home  of  the 
self-existent  Great  Father  the  gleaming  (fem.)  Dyaus  poured  forth  ambrosia 
and  Indra  rained  upon  the  crops"  (in  2,  45,  29,  "Dyaus  poured  rain",  etc., 
the  gender  remains  at  least  doubtful).  Without  personification,  dyaus  in 
the  form  divi,  "in  the  sky",  and  in  the  phrase  pated  dyaus  (nipated 
dyaur  mahim),  is  the  sky  conceived  of  as  person  no  more  than  are  the 
clouds  which,  to  be  sure,  are  liable  to  be  personified  but  ordinarily  are 
not  (cf.  with  the  simile  above,  "like  nabhas,  cloud-land,  with  the  stars", 
R  5,  10,  34).  Dyaus  is  not  "heaven",  though  the  cognates  diva  and  tridiva 
are  synonymous  with  svarga,  the  light-world  heaven  of  the  gods.  Com- 
pare "fill  dyaus  with  noise",  or  "fill  tridiva"  (mahim  äpürayämäsa 
ghosena  tridivam  tathä,  1,  69,  16).  "The  god  rains",  as  a  parallel  to 
"Indra  rains",  might  imply  this  god  or  Dyaus  or  Parjanya.  The  citations 
above  show  Dyaus  in  the  only  activities  recognised  as  his  or  hers,  as 
progenitor,  rain-giver,  and  witness  of  wrong,  in  none  of  which  does  Dyaus 
play  the  part  of  a  real  god.    He  is  a  memory  only. 

§  35.  Earth.  —  Earth  is  the  Great  Mother,  the  Broad  Goddess,  mahl, 
prthivi,  the  "mother  of  all  created  things",  the  nursing  mother,  dhätri, 
who  is  imaged  as  a  divine  cow  giving  milk  to  all  her  children  (3,200,  70; 
7,69,20,  as  daughter  of  Prthu  Vainya  and  as  Viräj;  cf.  1,49,9  and 
H  n829f.,  with  H  12019).  As  the  giver  of  all  good,  Earth  is  "father  and 
brother  and  sons  and  sky  and  heaven",  the  "cow  that  milks  wishes" 
(fulfills  all  desires,  kämadhuk,  6,  9,  71  and  76).  It  is  a  later  idea  that 
she  will  have  no  "joy  of  bearing  sons",  owing  to  the  curse  of  Umä  (cf. 
§  24;  R  1,  36,  24).  Earth  is  constantly  personified,  not  only  as  drinking 
blood,  but  as  approving  of  priests,  and  as  typical  of  patient  endurance,  I, 
68,  14;  3,  26,  14;  51,  40;  R  3,  30,  6;  R  5,  35,  9;  ksamayä  Prthivisamali, 
1,  100,  14,  etc.).  But  she  is  over-burdened;  even  one  person  of  no  account 
is  a  "bürden  upon  earth"  (3,  35,  7,  bhümivardhana),  a»d  a  mass  of  evil 
creatures  or  even  the  normal  growth  of  population  renders  patient  earth 
very  impatient;  "I  cannot  endure  these  people",  she  cries  (S  2,  51,  45 f.), 
and  she  complains  to  Brahman,  who  creates  Death  to  relieve  her  of  her 
bürden  (7,  53,  4  f.).  Or  Visnu  assures  her  that  war  will  relieve  her  and 
bids  her  still  "support  the  worlds"  (lokän  dhäraya,  11,8,25).  The  form 
of  Death,  a  lovely  woman,  as  here  depicted  is  not  old.  Earth  is  bhärärtä, 
oppressed  (7,  53,  4)  and  Death  is  created  to  relieve  the  strain,  even  gods 
being  mortal,  sarve  devä  martyasamjnälj  (ib.  54,  48).  The  tears  of 
Death  seeking  to  avoid  her  task  become  diseases,  which  kill  men,  for 
"Death  does  not  come  with  a  club".  H  2939,  Earth's  address  to  the  gods, 
derives  her  from  Madhu's  marrow.  As  nurse  of  all,  Earth  is  helper, 
medini,  provides  wealth,  being  herseif  wealthy,  vasumati,  and  rejoices 
to  give  com  to  a  generous  man  (3,  200,  41 ;  cf.  R  5,  40,  2).  In  an  Aeschylean 
image,  though  differently  applied,  Sita  says,  "I  shall  rejoice  to  see  his 
dear  face  even  as  Earth,  the  giver  of  good,  vasundharä,  rejoices,  having 
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the  com  half  grown,  when  she  receives  the  rain"  (R  5,40,2;  cf.  ib.  6, 
33,  37).  In  another,  when  a  hero  sinks  to  death,  "Earth  like  a  dear  mistress 
embraces  him  as  he  sinks  upon  her  breast"  (9,  17,  54 f.;  R  3,  30,  7;  R  4, 
20,  5  and  23;  ib.  6,  32,  16;  ib.  114,  85).  In  general,  the  dead  Gerate  gäm 
(Yfjv)  samäsritäh  (R  6,  54,  9,  etc.).  Though  it  is  the  weight  of  sinful 
demons  that  afflicts  Earth  (1,  64,  43),  yet  when  Visnu  assumes  the  form 
of  a  boar  and  raises  her,  it  is  simply  the  weight  of  towns  and  peoples 
which  sinks  her.  Here  she  is  an  overburdened  goddess,  "the  divine 
bountiful  producer  of  com,  whose  ear-rings  are  the  mountains",  sivä 
devT  mahäbhägä  sarvasasyaprarohinl  .  .  3ailakundalä  (3,142,45; 
cf.  ib.  32  and  29).  In  poetic  phrase,  it  is  not  the  earth  which  holds  the 
mountains,  but  the  mountain  which  holds  earth,  jagatldhara;  cf.  "he 
sustained  grief  as  a  mountain  sustains  earth"  (1,  176,43).  "As  long  as  earth 
endures"  (R  6,  101,  57,  etc.)  is  a  proverbial  phrase,  but  it  is  recognised 
that  "Earth  will  come  to  an  end"  (12,  206,  30).  As  a  hapless  divinity  she 
is  adopted  (Urvi  from  üru)  by  KaSyapa  and  so  is  called  KäSyapi  (12,49, 
7if.);  in  13,  155,6,  he  pervades  her  by  yoga,  taking  her  post,  another 
late  tale.  She  teils  him  of  new  warriors  and  goes  to  heaven.  To  the  same 
epoch  belong  the  tales  which  utilise  Earth  as  a  moralist.  Thus  she 
advises  Indra  to  employ  priests  for  the  removal  of  sin  (13,  34,  21  f.,  as 
mätä  sarvabhütänäm);  yet  apart  from  acting  as  witness  of  innocence 
(R  6,  119,  27)  and  being  invoked  for  victory  with  many  other  divine  beings 
(7,  94,  47),  she  is  not  so  important  as  a  goddess  as  she  is  qua  land,  object 
of  the  earth-hunger  so  conspicuous  in  the  later  epic.  In  this  guise  she 
sings  her  own  song  on  the  virtue  of  bhümidäna,  grants  of  land,  and 
her  secret  name  is  Priyadattä  (cf.  13,  62,  35,  where  Bhümir  bhütir  ma- 
hädevi  is  cited  in  Brhaspati's  talk  with  Indra,  the  Bhümigitä  Gäthäs). 
He  who  has  her  has  all  (yasya  bhümis  tasya  sarvam,  6,  4,  20),  but 
one  should  renounce  her  for  his  own  sake  (5,  37,  17;  129,  49).  Earth 
deserts  the  sinful  and  treacherous  (5,  124,  28).  For  her  son  Naraka  Bhauma 
(p.  50)  she  begs  a  boon  and  this  is  significant,  since  he  is  an  evil  demon, 
and  earth  is  recognised  as  the  goddess  of  demons  and  spirits,  Bhüts, 
although  one  with  Aditi  as  goddess  of  the  gods.  Thus  in  H  3281,  where 
Aditi  is  identified  with  Durgä,  it  is  said  that  the  same  goddess  is  "Aditi 
to  the  gods,  Sita  to  the  ploughmen,  and  Earth,  Dharani,  to  the  Bhüts" 
(on  Sita,  cf.  §  7).  Yet  land  and  earth  are  so  inseparably  one  that  it  may 
be  questioned  whether  even  as  land  divinity  does  not  still  inhere  in  the 
Great  Mother.  Thus,  as  the  divine  Sun  is  afflicted  by  eclipse,  so  "divine 
Mother  Earth"  (jagatäm  mätä  devi  lokanamaskrtä  bhümih,  R  3, 
66,  9)  is  afflicted  by  earthquakes,  due  to  the  same  cause  that  produces 
untoward  lightning  or  rain  (some  divine  power  apart  from  her,  2,45,  28 f.), 
or  to  the  movement  of  a  demon  (see  §  18,  Dhundhu),  or  to  the  shaking 
of  the  world-elephant's  head  (R  1,  40,  14).  Even  when  described  as  "four- 
cornered  earth"  (3,  126,  40;  5,  149,  9;  R  5,  31,  5),  the  ground  where  Bhüts 
live  and  bodies  are  buried,  the  "home"  below  (avani,  in  3,  310,  6,  "house" ; 
cf.  avanipäla  as  king,  12,  311,  8;  avanlm  gatah,  R  6,  54,  33),  she  is 
still  the  goddess.  So  Sibi  is  described,  ekacchaträm  mahim  cakre 
(12,  29,  41),  "he  put  the  great  (mother)  under  one  umbrella"  (sceptre,  cf. 
ib.  132  and  12,  321,  134).  Four-cornered  by  the  bye,  is  rather  ofifset  by 
the  epithet  samudranemi  (3,  26,  14;  4,  8,  II,  etc.),  implying  a  round 
surface  like  the  felly  of  a  wheel,  "whose  circle  is  the  sea".  The  con- 
quest   of  earth    includes    "her   mountains,   forests,   open  spaces,   äkäöa, 
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seas,  and  Valleys,  niskuta,  towns,  cities,  and  islands"  (3,  254,  31),  as 
parts  of  her,  also  divine  (see  §  4  f.).  Metaphorically  she  is  the  chariot  of 
gods  or  of  a  god-like  hero,  mountains  being  the  pole,  staff,  etc.  (3,  175,4, 
etc.).  Earth,  vasumati,  is  "clothed  with  seas"  and  at  the  same  time  a 
goddess,  devi,  "having  mountains,  forests,  towns,  etc."  (1,  170,63;  3, 
237,  8  f. ,  forests,  mountains,  and  rivers  have  no  owners,  but  land  other- 
wise  is  possessed;  "a  gift  of  land  saves  seven  generations",  13,  66,  31 
and   36).   She  has  seven  seas  and  islands  in  R  7,  37,  pr.  1,  56  (v.  §  6). 

§  36.  The  later  epic  regards  the  earth  as  belonging  to  Visnu,  and 
inferentially  as  born  of  him:  "As  gold  is  born  of  Fire  and  cows  are  born 
of  the  Sun  (Süryasutäs"  ca  gävah),  so  Earth  belongs  to  Visnu  (bhür 
Vaisnavi),  so  that  he  who  gives  these  three  gives  the  three  worlds" 
(3,  200,  127  f.).  At  times,  mahl  is  opposed  to  the  mountain,  as  if  only  the 
fruitful  earth  were  the  great  mother.  Thus  mahim  ävasa  means  "des- 
cend  (from  the  heavenly  hill)  to  earth"  (3,  176,  11).  Jagati  is  the  earth  of 
moving  beings  opposed  to  the  adri  or  mountain  rock  (3,237,  18;  jaga- 
tipäla,  -pati  is  king;  Jagatpati  is  a  title  of  Käma,  Visnu,  and  Siva). 
When  Sita  is  carried  away  by  the  goddess  Earth,  called  Mädhavl  Devi 
and  Dharani  Devi  (as  wife  of  Visnu  Mädhava,  says  the  scholiast,  R  7,  97, 
15  f.),  she  calls  upon  Earth  three  times  to  hide  her,  and  the  divine  Earth 
rose  on  a  seat  supported  by  Nägas  and  bore  Sita  down  to  the  depths 
(rasätalam).  With  this  conception  of  the  goddess  Earth  sinking  into 
earth  may  be  compared  the  scene  where  Earth  declares  that  she  will 
give  up  earthhood,  bhümitvam,  and  go  to  heaven,  and  is  then  restrained 
by  KaSyapa  (13,  155,  2f.;  cf.  also  12,  49,  71  f.,  where  Earth  again  pravi- 
ves"a  rasätalam).  The  location  of  the  "navel  of  earth"  at  a  place  in  the 
Himälayas  seen  by  Hanumat  (R  6,  74,  60)  introduces  an  old  conception  in 
more  precise  form.  The  witness  of  Earth  may  be  implied  when  the  de- 
ceived  heroes  march  wrathfully  off  casting  dust  and  sand  about  and  over 
themselves,  whilst  lightnings  flash  and  earth  quakes  (2,  30,  5  f.  and  28), 
though  the  act  is  explained  as  prognosticating  the  arrows  they  would 
shoot.  When  wrestlers  prepare  to  contend,  they  rub  earth  on  their  hands 
(S  4,  15,33)  and  when  Bhüri£ravas  is  about  to  die,  he  "touches  earth  with 
his  head"  (as  if  in  protest  against  his  unfair  antagonist),  yet  both  acts 
may  be  due  to  natural  causes,  for  ease  in  wrestling  and  from  weakness 
(7,  143, 44).  To  put  to  earth  the  head  or  grass  into  the  mouth  signines 
defeat1),  but  there  is  no  other  invocation  of  earth  except  in  the  direct 
and  formal  phrase  "earth  may  split,  the  sky  fall,  Himavat  turn"  (or  "lose 
its  snow"),  and  "ocean  dry  up"  (e.  g.  3,  249,  31  f.,  with  v.  1.  in  S;  ib.  278, 
38,  etc.),  i.  e.  before  this  thing  happen,  the  impossible  will  happen.  Earth 
is  honored  with  a  laudation  at  Öräddhas,  after  Fire,  Moon,  Varuna,  and 
the  Allgods.  As  such  she  is  called  Vaisnavi,  KäSyapi,  and  aksayä  or 
eternal  (13,  91,  25),  as  well  as  Prthivi  and  niväpasya  dhärini  or  sus- 
tainer  of  crops.  H  12 076  f.  adds  a  new  feature  to  the  figure  of  earth  in 
representing  her  first  as  ruined  by  the  poison  of  the  great  serpent  and 
then  undergoing  penance  and  sustained  by  Visnu,  whose  right  arm  in 
upholding  her  makes  a  shadow  reaching  from  earth  to  the  moon.   Earth 

*)  A  man  who  says  "I  am  thine"  in  battle  is  not  to  be  attacked,  nor  one  who  pro- 
claims  defeat  by  having  his  mouth  füll  of  grass,  trnapürnamukha  (12,98,49).  Cf.  the 
modern  examples  of  this  in  the  second  edition  of  Colonel  Jacob's  Third  Handful  of 
Populär  Maxims  (1911).  On  prostration  with  head  to  earth,  cf.  7,  80,  43,  jagäma 
sirasä  ksitim,  of  Krsfca  abject  before  &iva. 
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is   here   without   means    of  productivity,    alirigä,   tili  Visnu  supplies  the 
deficiency  and  makes  her  fruitful  (ib.  12095). 

§  37.  Aditi  and  the  Adityas.  —  Aditi  is  the  "mother  of  gods" 
(9,  45,  13)  and  as  such  heads  the  list  of  goddesses,  Hrf,  Sri,  etc.,  here 
differentiated  from  PrthivT,  though  elsewhere  identified  with  Earth  (p.  79). 
In  particular  she  is  mother  of  the  Thirty-three  (R  3,  14,  14);  also  of  the 
winds,  Märutas  (12,  329,  53,  or  Diti,  cf.  §  48).  R  regards  Dhätr  as  her 
special  son  (R  2,  92,  21);  Mbh.  says,  Indra  is  chief  and  best-beloved  of 
her  sons;  when  he  is  away,  she  yearns  for  his  return,  though  equal  mother 
of  all  the  gods,  called  by  her  name  /idityas  (1,65,  11,  etc.).  As  Revati  she 
appears  as  a  disease-goddess  (3,  230,  29)  and  R  makes  Aditi's  womb  a 
refuge  for  Rävana  (R  4,  1,  120),  but  her  usual  aspect  is  that  of  beneficent 
mother-goddess  renowned  more  for  her  motherhood  than  anything  eise, 
though  known  also  as  having  cooked  food  for  the  gods'  success  and  as 
having  lost  her  ear-rings,  which  were  subsequently  recovered  from  Naraka 
and  given  to  Sürya  (3,  135,  3;  ib.  307,  21).  She  presides  over  Punarvasu 
(R  1,  18,  8).  As  mother  of  gods  she  is  opposed  to  Diti,  mother  of  demons; 
both  were  wives  of  KaSyapa.  She  is  blessed  by  Brahman  for  her  asceticism 
(13,  83,  27,  called  Mahädevi  as  mother  of  Visnu).  Her  sons,  the  Adityas, 
are  eleven,  twelve,  or  thirteen  in  number,  according  to  various  lists,  but 
"the  wise  say,  there  are  twelve  of  them"  (3,  134,  19).  S  1,  132,  49  emends 
B  123,  66  so  as  to  agree  with  H  I29iif.,  thus  omitting  the  odd  thir- 
teenth,  caused  by  a  desire  to  get  Visnu  into  the  list.  Elsewhere  the  later 
epic  and  H  include  others  (Jayanta,  etc.)  as  Adityas,  and  the  genealogy 
calls  Brhaspati  by  this  title,  but  the  last  may  be  merely  a  parallel  to  13, 
62,  46,  where  good  men  are  Adityä  iva  tejasä  bhuvi,  that  is  "like 
gods"  in  general  or  "like  suns".  They  are  given  by  pairs  (2,  11,  30)  and 
the  usual  grouping  is  in  conformity  with  this.  Indra  is  the  chief,  and 
Visnu,  when  mentioned,  is  "last  but  not  least",  ajaghanyo  jaghanyajah 
(H  594;  1,  65,  15 f.)1).  They  all  come  from  the  mundane  egg  in  1,  1,  34. 
They  are  all  sons  of  Aditi  Däksäyani  and  Kaöyapa  Prajäpati  Märica;  in 
Hu  549,  Indra  heads  the  list  and  even  Manu  is  an  Aditya.  In  £änti,  they 
are  said  to  be  of  warrior  caste  and  Vivasvat  Märtanda  is  eighth  (Vedic 
Position)  and  father  of  the  Asvins  (12,  208,  15 f.:  cf.  §  110).  The  names  are 
chiefly  those  of  sun-gods,  Bhaga,  Mitra,  Savitr,  Vivasvat,  Püsan,  Visnu, 
together  with  the  clan-god  Aryaman,  and  the  creator-god  as  Dhätr,  Tvastr; 
the  earliest  grouping  being:  Dhätr  and  Aryaman,  Mitra  and  Varuna,  AmSa 
and  Bhaga,  Indra  and  Vivasvat,  Püsan  and  Tvastr,  Savitr  (or  Parjanya)  and 
Visnu.  Aryaman's  importance  lies  in  his  being  chief  of  Pitrs  (6,  34,  29). 
Tvastr  is  artificer,  yielding  in  dignity  to  ViSvakarman  (with  whom  he  is 
often  confounded).  He  "made  Sita"  and  made  Vrtra  (q.  v.  and  3,  274,  9), 
also  Indra's  bolt  and  Siva's  spear  (see  Indra  and  Siva).  A  v.  1.  makes  him 
adhiräja  of  Rudras  (for  rüpa,  forms,  14,  43,  9).  Nahusa  sacrificed  a  cow 
to  him  (12,  269,  5f-)-  Dhätr  interchanges  with  Vidhätr  and  both  with  Brahman 
as  creator.  The  two  forms  are  as  Visnu  under  the  titles  kartä  vikartä 
ca  (3,  188,  19),  Vidhätr  also  being  treated  as  an  independent  Aditya 
(3,  125,  23).  Dhätr  establishes  laws  of  life  and  of  death,  appoints  good 
and  £11,  becomes  Fate  (§  31),  the  disposer  of  disposition  as  of  events 
("Methinks  I  shall  ever  be  as  Dhätr  may  have  disposed  me",  vidadhlta, 

*)  Here,  however,  the  Adityas  are  born  direct  from  the  flaming  face  of  Vivasvat  Pra- 
jäpati (H  593,  as  sun,  Ädityä  dvädasai  've  'ha  sambhütä  mukhasambhaväh),  Aditi 
being  ignored  altogether;  as  is  the  fact  that  they  are  thus  born  from  one  of  themselves ! 
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i,  89,  10).  Dhätr  makes  and  marks;  for  example,  he  makes  a  mole  on 
a  maiden's  cheek  as  sign  that  she  will  be  happy  (3,  69,  7);  all  creatures 
are  inscribed  through  their  acts  by  Dhätr  (abhilikhitäni,  11,  7,  12).  In 
1,  66,  50,  Dhätr  and  Vidhätr  are  "sons  of  Brahman".  Vidhätr  tests  in 
person  a  man's  piety  (see  äibi)  and  comes  disguised  to  earth  (3,  198,25); 
generally  a  power  rather  than  a  person.  Samvidhätr  (vyadadhät,  2,67,  15) 
adds  a  new  name  equivalent  to  Vidhätr,  meaning  Controller  (as  court- 
officer,  comptroller).  Lists  of  Adityas  will  be  found  also  in  H  12911  and 
14167^;  13,  150,  I4f.  (H  12456  has  only  eleven;  in  H  11  549,  Visnu  has 
second  place).  Soma,  £a£in,  is  Aditya,  H  13  143 f.,  where  "Parjanya"  is 
paired  with  Mitra,  and  Tvastr  =  ViSvakarman.  Jayanta  in  13,  150,  15  may 
be  Soma.  Parjanya  as  "youngest  of  the  Adityas"  (H  12498)  might  be  Visnu, 
but,  as  their  "chief"  also,  is  probably  Indra.  Compare  H  175  and  593, 
and  see  below  for  Parjanya  (§  71),  Sürya  (§  38),  and  Visnu  (§  143).  The 
group  of  Adityas  crosses  that  of  the  Lokapälas  (§  91  f.).  This  later  group, 
as  will  be  shown  below,  comprises  the  chief  gods  outside  the  triad  of 
highest  gods,  but  these  chief  gods  are  not  yet  recognised  as  the  eight 
World-protectors  of  later  mythology.  In  the  following,  however,  they  will 
be  discussed  in  their  later  order.  They  differ  from  the  group-gods  to  be 
discussed  later  in  that  they  are  individually  important  and  only  gradually 
form  a  group,  whereas  the  group-gods  (ganas)  start  as  an  organic  group 
without  individually  important  members  and  gradually  develop  members 
with  special  names  and  individuality.  The  Adityas  form  the  first  division 
of  the  Thirty-three,  whose  other  divisions  will  be  noticed  among  the  Gana- 
gods  (hosts  of  spirits  by  groups,  §§  in  and  112).  Before  taking  up  the 
first  of  the  Lokapälas,  who  is  the  Aditya  par  excellence  (the  Sun),  it  will 
be  necessary  to  say  a  few  words  in  regard  to  synonymity  in  divine  groups. 
Telang  in  his  introduction  to  the  Anugitä  (SBE.  8,  219)  thinks  it  doubtful 
whether,  when  Soma  and  Candramas  are  mentioned  as  presiding  over 
tongue  and  mind  respectively,  they  indicate  the  same  god.  As  far  as  the 
epic  is  concerned,  there  can  be  no  doubt  that  Soma  =  Candramas  and 
Arka  =  Mitra.  The  fact  that  in  the  same  passage  Indra  is  differentiated 
from  Maghavat  in  the  same  way  shows  that  the  author  treats  the  same 
god  as  having  different  functions,  not  that  he  regards  Maghavat  as  another 
god  than  Indra  or  Arka  as  another  god  from  Mitra.  Nor  does  it  show 
(as  the  author  also  contends)  that  epic  mythology  is  not  far  removed  from 
Vedic  "theogony",  because  the  emancipated  soul  is  identified  with  Visnu, 
Mitra,  Agni,  Varuna,  and  Prajäpati,  as  gods  "held  in  highest  repute  at 
that  time".  Such  groups  are  casual;  they  are  not  carefully  selected;  they 
aim  only  at  mentioning  a  few  respectable  high  gods.  The  literary  rather 
than  scientific  value  of  the  phraseology  is  important.  In  one  passage  the 
first  "lord"  of  lights  is  Indu;  immediately  after,  the  first  "beginning"  of 
lights  (jyotisäm  in  each  case)  is  Aditya  (14,  43,  6  and  44,  4).  Candramas 
is  here  lord  of  Naksatras,  but  in  many  other  passages  this  is  Soma;  while 
here  again  Soma  is  merely  "lord  of  priests"  (ib.  43,  10),  just  as  the  lord 
or  chief  of  directions  is  the  North  and  again  is  the  East  (ib.  and  44,  13), 
and  Soma  again  is  lord  of  plants,  while  the  lord  of  priests  is  Brhaspati. 
This  does  not  mean  that  Soma  =  Brhaspati  or  that  North  =  East,  nor  does 
divergence  of  functions  in  the  same  god  as  a  type  mean  that  the  two 
names  given  represent  different  gods.  All  that  can  be  maintained  is  that 
different  aspects  of  a  god  are  considered  in  one  case  and  identical  func- 
tions are  ascribed  to  different  gods  in  the  other  case.  It  is  quite  possible 
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that  Mitra,  Arka,  and  Sürya  represented  different  sides  of  the  same  god 
without  differentiation  sufficient  to  make  these  aspects  different  individuals. 
So  Indra  as  Puramdara  may  not  be  taken  as  a  different  god  but  as  the 
same  god  under  a  different  aspect  than  that  presented  by  his  title  Maghavat 
Indra.  A  third  point  remains.  Soma  is  "king  Soma",  as  Varuna  and  Yama 
are  "kings";  but  such  titles  are  inherited  from  a  remote  past  and  do  not 
in  the  least  affect  the  divinity  of  those  to  whom  such  titles  are  applied. 
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§  38.  The  Sun-God.  —  Sürya  (Helios),  the  Sun,  is,  as  god,  known 
under  other  names,  which  are  synonymous  as  far  as  the  epics  are  con- 
cerned.  Aditya  alone  is  the  sun  and  one  of  the  commonest  designations 
of  the  sun-god.  To  this  metronymic  the  epithet  "day-maker"  is  sometimes 
added;  ädityapatha  =  Diväkarapatha  or  Bhäskarädhvan.  A  quali- 
fying  "thousand-rayed"  or  "ray-wreathed"  is  used  alone  or  added  to 
Äditya  (7,  187,  if. ;  R  4,  39,2,  etc.)  to  designate  the  luminary  (having  fewer 
rays  than  the  moon,  q.  v.).  Püsan  is  recognised  as  the  god  kicked  by 
&va,  who  also  knocked  out  his  teeth  when  Püsan  was  eating  cakes  at 
Daksa's  sacrifice  (7,202,49;  ib.  59;  13,161,19),  and  as  eider  brother  of 
Parjanya,  and  the  lover  of  Sandhyä  (Twilight,  RG  5,  25,  27)  in  distinction 
from  Suvarcalä,  wife  of  Sürya  (ib.  26);  but  this  last  passage  is  not  in  the 
alternate  text  (it  also  makes  Kriyä  the  wife  of  Brahman  instead  of  Dharma 
as  in  1,66,  14,  and  Diksä  wife  of  Soma).  In  the  former  passage,  Siva  as 
Hara  Virüpäksa  is  also  Bhaganetrahara  (1,  221,  8)  or  Bhagaghna  (7,  202,  47), 
that  is,  Püsan  is  distinguished  from  Bhaga,  as  in  the  formal  lists  of  Adityas 
(§  37)  and  in  mangalas  (so  in  10,  18,  16,  Siva  "put  out  the  two  eyes  of 
Bhaga  and  broke  the  two  arms  of  Savitr").  In  the  extended  mangalas 
particularly,  Püsan,  Bhaga,  and  the  Ädityas,  are  all  mentioned  separately 
(e.  g.  R  2,  25,  8 — 23),  and  as  the  arms  of  the  cosmic  giant  are  Dhätr  and 
Vidhätr,  so  are  his  hands  Bhaga  and  Püsan  (R  7,  23,  pra.  5,  22).  But  the 
identity  of  Püsan  with  the  Sun-god  remains,  for  he  is  the  god  who  "shone 
in  the  wars  of  the  gods  and  Asuras  of  old"  (7,  105,  22)  and  the  god  who 
"goes,  having  a  thousand  rays,  after  warming  the  earth,  to  the  western 
mountain  at  the  close  of  day"  (5,  179,  39).  Savitr  "on  rising  takes  away 
the  glory  of  the  stars"  (9,  32,  18;  R  6,  12,  20  and  24,  21)  and  "the  day-maker 
on  rising  takes  away  the  glory  of  the  heavenly  lights".  Sürya  is  gaväm 
pati,  and  Arka  (sun)  is  united  with  tejomayair  gobhih  (R  1,  7,  22; 
cf.  H  2943,  gaväm  gurufr,  and  3,  3,  52,  gobhir  bhäsayase  mahim), 
as  he  is  apäm  pati  (cf.  gopati  of  Varuna),  who  is  "attacked  by  Rudra" 
(babhau  Rudräbhipannasya  yathä  rüpam  gaväm  pateh,  R  6,76,93). 
The  disc  of  Savitr  (7,  38,  18)  leaves  no  doubt  in  regard  to  the  identity  of 
Savitr,  who  "sets  in  the  west"  etc.  (5,75,12;  12,58,22).  Savitr  is  sarva- 
lokaprabhävana  and  vibhävasu;  in  the  east  Savitr  rises  and  sings 
the  Sävitri,  bestowing,  as  Sürya,  the  Yajus-formulas  (12, 319, 2f.).  The 
rising  Illuminator  destroys  the  Asuras  (of  darkness,  5,  108,  3  f.).  Vibhävasu 
is  a  common  name  of  the  sun  (1,  86,  8,  etc.).  Other  Synonyms  are  Vivasvat, 
Ravi,  Tapana(i,68,  13;  in,  18;  171,20;  3,  133,  iof.;  6,101,  5if. ;  8,49,42). 
Arka,  Bhäskara,  and  Savitr  are  indeed  sons  of  Dyaus  (as  if  separate),  but 
as  the  first  two  are  epithets,  the  assertion  simply  shows  how  easily  epi- 
thets  become  persons.   Vivasvat  (Savitr)  is  the  husband  of  TvästrI  (daughter 
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of  Tvastr),  who  under  the  form  of  a  mare  bore  him  in  mid-air  the  two 
A£vins  (1,66,  35).  Ravi,  the  sun,  is  guarded  by  Aügiras  as  Indra  is  guarded 
by  Dadhici  (3,92,6).  Siva,  Indra,  and  the  Sun-god  all  bear  the  title  Deve- 
ävara,  "lord  of  gods"  (2,  50,  16,  bhäsi  divi  deveävaro  yathä).  These 
names  are  also  applied  to  demons  and  inferior  spirits;  Sürya  is  an  evil 
spirit;  Bhaga  is  a  Rudra;  Vivasvat  and  Mitravat  are  evil  demons;  Arka 
is  a  Dänava.  They  probably  represent  a  time  when  evil  and  good  spirits 
were  not  absolutely  differentiated,  as  indeed  they  are  not  in  the  epics, 
otherwise  the  mangala  would  not  entreat  "safety  from  all  (other)  gods 
and  those  that  lurk  around  the  path"  to  härm  travellers  (R  2,25,  22).  Sürya 
is  lord  of  the  Grahas  or  seizing  spirits  (Arka,  of  heats,  14,43,6  and  8; 
R  7,  23,  pra.  5,  3).  Karna,  son  of  Sürya,  is  Sävitra  (1,  136,  3  and  8).  Though 
formally  identified  with  Sürya  (3,  3,  16),  Bhaga  is  the  sun  especially  as 
procreative  power  and  as  such  his  constellation,  uttarä  Phalguni,  is 
suitable  for  weddings  (1,8,16;  R  1,72,13  and  R  7,  5,  34);  the  means  of 
securing  a  husband's  love  and  obedience  is  called  ya£asyam  Bhaga- 
daivatam  (3,  233,  8,  v.  1.  vedanam  and  vetanam),  or  Bhagädhänam 
(H  7013).    For  Mitra,  see  below,  p.  89. 

§  39.  The  sub-divided  sun  includes  the  myth  of  Aruna,  appointed  to 
go  before  the  sun  on  his  rising,  thus  protecting  the  world  from  excessive 
heat.  Brahman  thus  appoints  him,  to  reassure  the  seers,  but  Aruna  is  son 
of  KaSyapa;  he  acts  as  charioteer  of  the  sun  (1,24,  3f.).  He nce_  Aruna 
and  Garuda,  who  was  brother  of  Aruna,  are  reckoned  among  the  Adityas. 
Aruna's  wife  is  Syenl  (but  Arunä  is  an  Apsaras).  Aruna  is  deformed. 
According  to  one  tale,  both  brothers  were  born  to  avenge  the  Välakhilya 
saints  on  Indra,  who  had  insulted  them  (1,  31,  34;  see  §  12,  Garuda).  For 
66000  years  Aruna  is  preceded  by  66000  saints,  who,  fallen  from  Brahman's 
heaven,  go  before  Aruna  to  guard  all  creatures,  until  they  enter  the  disc 
—  of  the  moon!  (6,7,30).  Aruna  is  "like  a  red  wheel",  but  the  foregoer 
of  the  sun,  at  sight  of  whom  all  men  begin  to  pray  (7,  186,  3  f.).  He  is 
father  of  Jatäyus,  younger  brother  of  the  roc  Sampäti  (R  1,  1,  52;  ib.  3, 
14,  31).  He,  like  Garuda,  is  Vainateya  (son  of  Vinatä).  Other  sub-divisions 
of  the  sun  amount  to  multiple  suns  marking  the  end  of  the  world.  At 
the  time  of  universal  dissolution,  the  twelve  Adityas  appear  as  twelve 
suns  (the  sun  is  "twelve-souled",  3,  3,  26),  of  whom  only  Visnu  is  eternal 
(3,  3,  59;  5,  181,8;  13,  140,  34);  though  in  reality  ekafr  süryalj  (3,  134,8; 
12,  352,  10),  "the  sun  is  one".  Passages  (3,  188,67;  i°-  190,7$)  colored  by 
Buddhistic  thought  speak  of  seven  such  suns.  When  it  is  said  that  the 
sun  rains  (Adityäj  jäyate  vrstili,  12,  264,  11),  the  process  of  gathering 
up  the  water  and  letting  it  out  again  is  meant.  The  usual  function  of 
the  sun  is  to  drive  away  darkness  and  demons  (from  the  gods  in  the  sky 
as  well  as  on  earth,  3,  185,  30).  At  sunset  he  absorbs  into  himself  all  the 
glory  of  earth,  even  the  light  of  flashing  swords,  and  then  all  evil  demons 
appear  (6,48,  114;  7,50,3;  also  6,86,42).  Light  is  goodness  and  the  sun 
is  Superlative  goodness,  as  all  sinners  are  darkness  (7,  146,  144;  14,  39,  14, 
Adityafr  sattvam  udriktam  kucaräs  tu  tathä  tamalj).  But  there  is 
a  "sun  of  the  sun"  which  Supports  earth  and  sky  (5,  46,  3),  a  "sun  that 
eats  the  sun",  süryädal?.  süryali,  or,  an  "over-sun"  without  parts  (God; 
I2,  319,  29;  v.  I.  S  323,  29  and  42,  atisüryas  tu  niskalak).  Yet  this  is 
not  myth  but  philosophy.  According  to  it,  a  bastard  mythology  makes  sun 
and  moon  the  eye  (sie)  of  God  (the  sun  lights,  and  the  moon  enlightens; 
as  the  mystic  seems  to  say,  12,343,66).   As  "eyes  of  the  world"  the  two 
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suffer  eclipse  (R  3,66,  10).  The  sun  has,  besides  light,  a  black  part,  päda, 
or  foot  (cf.  Visnil  as  ekapäd),  which  is  that  which  absorbs  water  during 
eight  months:  "Vivasvat  draws  up  water";  "eight  months  he  drinks  and 
then  pours  forth  for  four"  (8,  79,  78;  12,  363,  5  f.).  In  Sürya,  Ravi,  Vivasvat, 
live  the  saints  (äänti,  ib.  9;  cf.  R  6,  74,  60,  süryanibandhana).  Even 
God  is  established  on  some  of  his  rays  (yasya  tejovisesesu  svayam 
ätmä  pratisthitah).  Vivasvat  extends  his  two  arms  when  a  saint 
approaches  to  enter  his  disc,  and  reaching  out  his  right  hand  welcomes 
him;  then  the  glory  of  the  saint  becomes  one  with  the  glory  of  the  sun 
(äänti,  ib.  16).  The  tapas,  heat,  of  the  sun  is  identified  with  the  ardor 
of  the  saint  (tasmät  süryo  viräjate,  5,46,1).  But  the  sun  also  slays. 
The  warrior  kills  with  arrows,  "like  Savitr"  and  "like  Aditya"  (6,48,34^; 
106,78;  R  5,  47,  9,  and  15 f.).  To  see  the  sun  kabandhänka  (R  3,23,11) 
i.  e.  with  the  appearance  of  a  headless  trunk  (masses  of  clouds),  is  a  bad 
omen.  Epithets  of  the  sun  are  regularly  sahasraraSmi  ("of  a  thousand 
rays")  and,  less  often,  gabhastisatasamvrta  (7,  13,  26),  probably  "having 
hundreds  of  hands"  (rays),  but  he  eats  with  these  rays  as  well  as  protects 
with  them  (3,  33,  71).  As  the  twelvefold  sun  (above),  Sürya  has  one  hundred 
thousand  rays  (12,  313,4).  The  rays  make  a  wreath  about  his  head,  man- 
damaricimandalalj  (S  for  mantra-,  at  5,  182,  29;  cf.  mandaraSmih 
sahasrämSuh,  7,  148,24).  He  drives  a  monocycle,  ekacakram,  dragged 
by  seven  horses,  which  grow  weary  after  the  day's  work  (5,46,  5;  6,  120, 
53;  7,189,54;  R  3,  71,  30).  A  divine  (Visnu)  Näga  replaces  them  on  one 
occasion  for  a  month  (12,358,8;  363,1).  His  steeds  carry  him  ten  thou- 
sand leagues  in  half  an  hour  (R  4,  42,  41)  or  three  hundred  and  sixty-four 
leagues  in  one  wink  (S  1,  189,  19 f.  after  B  173,  17).  The  sun,  even  as 
measured  disc,  is  still  called  the  "exalted  bird".  The  measure  of  the  sun 
is  in  accordance  with  the  fact  that  the  eclipse  demon  (Rähu)  devours  sun 
and  moon,  so  he  must  be  the  largest  (also  as  circle)  of  the  three.  The 
circle  of  the  demon  is  12,000  leagues  (diameter)  by  42,000  leagues  (circum- 
ference);  that  of  the  moon  (larger  than  the  sun)  is  11,000  by  38,900  leagues; 
and  that  of  the  sun  is  10,000  by  35,800  leagues  (but  "to  those  Coming 
near  he  seems  as  large  as  earth",  6,  12,  40 f.;  R  4,  61,  13).  Both  Rähu  and 
the  Sun  are  Mahägrahas ;  Sürya  seizes  the  light  of  the  moon,  etc.  Thus 
he  is  attacked  by  "cruel  Mahägrahas"  (6,76,  11),  while  reckoned  as  one 
of  these  (grahäti  süryädayah,  3,  200,  85;  cf.  8,  87,  4)  evil  planets. 

§  40.  In  all  these  references  to  the  sun,  though  disc  or  bird  or  horse 
(see  Agni)  or  bull,  he  is  ever  the  god,  never  inanimate.  He  drinks, 
goes  home,  possesses  hands,  hair,  etc.,  bestows  wisdom,  makes  speeches, 
acts  as  a  witness,  etc.  He  has  quite  a  family.  His  wife  Suvarcalä  (see 
Sandhyä  above,  loved  by  Püsan)  is  mentioned  in  13,  146,  5;  R  2,  30,  30; 
R  5,  24,  9,  as  a  type  of  conjugal  affection,  his  "devoted  follower".  As 
Suvarcalä  is  a  plant  it  may  be  a  sun-flower  (heliotropic)  myth  which  she 
represents.  Older  is  the  story  of  his  espousals  with  Tvästri  (above).  She 
is  called  Surenu  and  Samjnä,  and,  according  to  H  545  f.,  bore  to  Vivasvat 
Manu  Vaivasvata,  Yama  and  Yamunä,  but  unable  to  endure  her  husband 
longer  created  a  similar  seif,  her  shadow  (Savarnä  Chäyä)  and  commis- 
sioned  her  to  act  as  wife  (she  bore  Sävarna  Manu,  etc.).  This  Chäyä  of 
H  and  the  Puränas  is  not  known  in  the  epic,  but  S  1,  203,  34  cites  Usä 
as  wife  of  Sürya  (Useva  Süryam,  etc.).  That  Vivasvat  became  a  horse 
and  begot  by  Tvästri  the  A£vins  is  referred  to  in  the  epic  and  told  in 
extenso  in  H  (601,  see  above).  ^anaiöcara  is  said  to  be  his  son  by  Chäyä 
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in  H  (loc.  cit.)  and  this  legend  with  that  of  the  future  Manu  is  recognised 
in  12,350,55;  cf.  VP  3,  2,  4.  Sanaiscara  is  the  planet  Saturn  (the  planets 
which  appear  to  meet  the  Day-maker  and  Night-maker  with  especial 
pleasure  are  Sukra  and  Brhaspati,  Venus  and  Jupiter,  R  2,99,41).  Sürya's 
daughters  are  Suprajä,  wife  of  Bhänu  (3,221,9),  and  also  (?)  äraddhä  Vai- 
vasvati  (12,  265,  8,  perhaps  identical  with  Sävitri,  but  N.  says  sävitrl  here 
is  sä  avitrl,  "guardian  and  generatrix  of  pure  birth").  The  southern  seer 
"Cakradhanus"  is  also  called  his  son,  "born  of  Sürya"  (5,109,17),  the 
South  being  called  the  quarter  given  by  Vivasvat  as  daksinä  (ib.  to  his 
Guru,  sc.  KaSyapa,  ib.  1);  the  text  says:  vidur  yam  Kapilam  devam, 
"whom  (Cakradhanus)  they  know  as  the  divine  Kapila"  (ib.).  Kapila  is 
a  name  of  the  sun  (3,  3,  24),  as  well  as  of  Visnu  (3,  47,  18),  and  the  Käpilas 
(Sänkhyas)  are  a  sect  especially  favored  by  the  sun  (below).  In  R  1,  17,  9; 
ib.  5,62,  36,  etc.,  Sugriva,  uncle  of  Dadhimukha,  who  has  the  honey-grove, 
is  "begotten  of  Tapana",  "the  son  of  him  of  a  thousand  rays",  Süryätman, 
"born  of  Sürya's  seif"  (R  4,  14,  22)  and  at  death  he  enters  the  disc  of  the 
Sun  (R  7,  110,  22).  Other  sons  of  the  Sun,  who  return  into  their  father  at 
death,  are  the  apes  äveta  and  Jyotirmukha  (R  6,  30,  33). 

§  41.  Sävitri,  given  in  marriage  by  her  father  the  Sun  to  Brahman 
(3,  110,26;  S  4,  22,  11;  13,  169,9),  is  the  "mother  of  the  Vedas",  the  reci- 
tation  of  which  divine  being  as  verses  purifies  from  sin  (3,  200,  83  and 
I25  35, 37),  a  thorough  identification  of  the  verse  and  goddess  (Japan 
devim  vedamätaram).  As  goddess  she  is  attendant  on  Pärvatf  (3,231,49). 
She  appears  to  king  ASvapati  (who,  to  get  children,  had  worshipped  her 
for  eighteen  years  with  Mantras  and  ten  thousand  fire-oblations  daily, 
eating  only  at  the  sixth  meal-time),  and  in  person,  rüpini,  promises  him 
a  daughter,  "glorious  Sävitri",  whose  story  of  devotion  to  her  husband  is 
known  to  both  epics  (1,241,48;  3,  293,  iof.;  R  2,  30,  6  and  ib.  118,  10). 
The  goddess  intercedes  with  her  husband  to  have  the  boon  granted;  she 
has  "divine  ear-rings  which  she  gave  for  a  priest",  and  so  got  to  heaven 
(12,  235,24).  She  saves  from  difficulties,  durgataranl,  and  as  such  abides 
in  the  palace  of  Brahman  (2,  11,  34).  She  is  both  the  mother  of  the  Vedas 
(whom  "she  does  not  desert",  3,  81,  5)  and  the  mother  of  the  initiated 
regenerate  (3,  100,34;  cf.  Manu  2,  29  and  170).  As  a  dramatic  figure  she 
blesses  a  Paippalädi  priest,  a  KauSika,  and  announces  a  discussion  between 
Time,  Death,  and  Yama,  who  as  "son  of  the  Sun"  (12,  196,6  and  199,  if.) 
is  called  Süryaputra  and  Vaivasvata  (the  former  being  applied  also  to 
Saturn  and  the  Aävins).  The  mark  of  Sävitri's  foot  is  still  visible  at  the 
Udyanta  mountain  (where  too  is  the  yonidvära,  but  the  allusion  is  lost, 
3, 84, 93  f.).  Sävitri,  as  all  knowledge,  seems  to  be  differentiated  from 
Gäyatri:  "Sävitri  is  first  of  knowledges  and  is  all  (spoken),  as  Prajäpati 
is  first  of  the  gods,  as  Gäyatri  is  first  of  metres"  (14,44,  5  f.). 

§  42.  Several  stories  are  told  of  Sürya,  whose  southern  limit  was  set 
for  him  by  Manu  Sävarni  and  the  son  of  Yavakrita  (5,  109,  11).  When 
Mt.  Vindhya  is  angry  with  him  (see  §  6),  Sürya  says:  "Not  by  my  own 
will  do  I  revere  Meru.  My  path  is  laid  out  for  me  by  those  who  made 
the  universe"  (3,  104,  5).  The  daughter  of  the  saint  Harimedhas,  Dhvaja- 
vati,  was  once  estopped  from  further  flight  through  the  western  sky  by 
the  command  of  Sürya,  who  twice  commanded  her  to  "stand  still",  and 
she  stood  still  (5,  110,  13).  The  sun  burns  Jatäyus'  feathers  (R  4,  58,  4),  but 
it  is  not  said  that  this  is  due  to  anger.  In  the  AnuSäsana,  however,  Sürya 
burns  the  wife  of  Jamadagni  and  being  threatened  by  the  saint  disguises 
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himself  as  a  priest  and  reproaches  Jamadagni  for  trying  to  shoot  the  Day- 

maker,    who   is   a   benefactor,    providing   food   by   "raining   on   the   seven 

continents"  (13,  95,  i8f.).    Jamadagni   replies  that   at  noon   the  sun  Stands 

still  for  half  a  wink  and  at  that  instant  he  is  resolved  to  shoot.   His  anger 

is   averted  by   supplication,    however,    and   as   a   reward  for  his   leniency 

Sürya  gives  Jamadagni  shoes  and  an  umbrella,  which  first  introduced  this 

sun-guard  to  man  (ib.  96,6  and  14).  In  a  late  passage,  R  7,23,  pra.  2,  the 

sun  declines  to  fight  Rävana.    His   door-keepers  are  here   (vs.  9)   Pingala 

and  Dandin,  and  he  is  called  Aditya,  Sürya,  Ravi,  Ädideva,  lord,  Märtanda, 

"witness  of  the  world",    "he  of  the  seven  steeds",    "maker  of  day"    (and 

of  light),  and  described  as  adorned  with  ear-rings  and  bracelets,  smeared 

with   sandal   paste,   with  yawning   mouth    and  a  thousand   gleaming  rays. 

The  reason  he  gives  for  not   fighting  is  that  he  "cannot  spare  the  time" 

(nä  'harn  kälaksipam  sähe).    As  "witness  of  the  world"  the  Sun  sees 

all  that  is  done  and    "with   his  heavenly  eye"    watches  the   rape   of  Sita, 

being  so  shocked  that  he  loses  light  (R  3,  52,  13).    Räma  calls  on  him  to 

teil  where  Sita  is  gone,  addressing  him  (Aditya  bho  lokakrtäkrtajna) 

as  one  who   knows  what  is   done    and  not   done,    witness  of  actions  true 

and  false  (R  3,63,  16).   A  very  late  passage  called  "the  mystery  of  Citra- 

gupta"  also  makes   the  sun  the  witness  of  all  man's  acts,  but   as  witness 

the  god  here   recounts  it  all  to  the  judge  of  the   dead.    At   Parvan   time 

what  a  man  does  goes  to  the  sun,  and  if  he  has  been  generous  and  given 

lamps  to  priests,   then,    as  he  goes  through   hell's   darkness,    the   gods  of 

light,  Moon,   Sun,  and  Fire,   lend  him   light  to  see.    The  "mystery"  ends, 

not   very   apropos,    with   the    hearer,    who   is    Vibhävasu    himself,    saying : 

"This  is  the  mystery  of  Citragupta;    the   five   worst   sinners    are    he   who 

kills  a  cow,  or  a  priest;    an  adulterer;    an  unbeliever;    and  he  who  lives 

on  his  wife.   These  five  are  avoided  by  gods  and  Manes  and  will  live  in 

hell  on  pus"  (13,  130,  17 f.;  see  Yama).   The  sun  will  not  hurt  Räma  because 

he  knows  him  (R  2,  44,  8).    He   upholds  right  but,   as  general   benefactor, 

"Sürya  shines    upon   the   good  and   the   wicked"  (12,  73,  24).    Like  Wind, 

Fire,    and  "the  mothers  of  the  worlds,   the  cows,  who   are  deities  among 

men",  Sürya  is  also  said  to  be  born  of  Brahman  ("son  of  the  Self-existent"), 

and  as  a  divinity  he  must  not  be  offended;  one  must  not  urinate  against 

the    sun    nor   look   at   him   rising,    etc.    (as  in  the   law-books,   13,  125,  64; 

cf.  ib.  60  and  62,  and    12,  193,  17  and  24,  na  meheta;   13,  104,  17).    He 

who  offends  thus  against  Ravi,    Bhänumat,    lives  eighty-six  years    in   hell. 

In  R  2,  75,21,  süryam  ca  pratimehatu  is  a  curse,   parallel   (cf.  AV.  13, 

1,  56)  to    "may  he  kick  a  sleeping  cow".    Sürya   comes   when    called   by 

a  magic  formula  of  Kunti,  yellow  as  honey,  great-armed,  wearing  bracelets 

and  diadem  (3,  306,  10)  and    "making   his   body  twofold,    on   earth  and  in 

the  sky"  begets  Karna  by  mystic  Yoga-power,  who  was  born  with  radiant 

armor  and  ear-rings.  He  visits  this  son  in  a  vision  and   gives  him  advice 

(3,300, 6 f.).    He   is  here  the  beneficent  god  of  a  thousand   rays,   Bhänu, 

conqueror  of  Rähu  (Svarbhänusüdana,  3,  302,  18  and  20).  When  Karna  dies, 

the  sun,  bhakta,  devoted  do  him,  bathes  in  the  western  ocean  to  purify 

himself  (8,  94,  30).   Aditi  (§  37)  gives  him  the  ear-rings  (3,  307,  i8f.).   The 

story  of  Karna  forms  the  basis  of  some   of  the   strongest   scenes   in   the 

epic  and  is  often  referred  to   (12,6,6  and  15,  30,9).    It  is  possible  that 

Karna  himself  ("son  of  the  bull")  represents  the  sun.   He   is   called  Vai- 

kartana  from  his  cutting  off  the  armor,   and  to   distinguish  him   from  the 

son  of  Dhrtarästra  (1,67,95).  His  death  at  the  hands  of  (Indra  as)  Arjuna 
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might  point  to  a  sun  and  storm  myth.  His  family  is  the  object  of  special 
regard  on  the  part  of  the  god,  who  gives  Kunti  a  copper  dish  of  inex- 
haustible  food  (origin  of  the  grail  according  to  Prof.  von  Schroeder)  and 
saves  Krsnä  from  the  amorous  Kicaka  by  giving  her  a  demon  guardian, 
Rakso  raksärtham  (3,3,72;  ib.  262,  2;  and  263,21;  4,15,20).  The  an- 
cestor  of  the  Kurus  called  Sarnvarana  is  a  devout  sun-worshipper,  and  his 
name  is  a  personification  of  the  veiling  surrounding  the  sun,  while  his 
wife  Tapati  is  "daughter  of  Tapana".  She  is  a  younger  sister  of  Sävitri 
and  is  born  of  Tapana  Sürya  (1,171,6),  and  is  formally  bestowed  lipon 
Sarnvarana  by  Vivasvat  (1,  173,  18  f.).  According  to  1,  1,  44  f.,  the  Kurus, 
Yadus,  and  Bharatas  are  descendants  of  the  divine  beings  called  (DaSa- 
jyoti,  etc.)  Ten-,  Hundred-,  and  Thousand-light,  sons  of  Subhräj,  son  of 
Devabhräj  and  grandson  of  Sahya  (v.  1.  Manu),  the  youngest  Vivasvat 
(Dyaus'  son).  Kuru  is  son  of  Tapati  Sauri,  hence  Täpatyas  as  metronymic 
of  the  family.  At  1,  189,  19,  the  priest  Vasistha  in  S  goes  a  niyuta  of 
leagues  upward  to  intercede  for  Sarnvarana  as  suitor  of  Tapati  and  here, 
in  a  brief  hymn  to  Bhäskara  Vivasvat,  the  god  has  the  (Visnu)  epithets 
sahasracaksus,  trayimaya,  and  VirificanäräyanaSankarätman, 
a  hymn  approved  by  the  sun,  who  said  it  should  be  muttered  by  all  the 
faithful  (ib.  24f.,  japyä  bhaktänäm).  "Thousand-eyed"  is  an  epithet  of 
Visnu  and  of  Indra  in  other  places;  it  here  Stands  for  the  usual  "Thousand- 
rayed".  HaridaSva  and  HaryaSva  are  both  sun-names  (R  6,  107,  11  f.). 

§  43.  All  the  hymns  to  the  sun  are  late,  as  shown  by  internal  evi- 
dence.  They  may  be  due  to  a  recrudescence,  perhaps  political  in  origin, 
of  this  cult.  But  even  in  the  older  texts  mention  is  made  of  the  ascetic 
Urdhvabähus,  who  stand  with  arms  up-stretched  (R  2, 95, 7,  beside  the 
river  Mandäkini),  as  does  Sarnvarana  (1,  173,  12,  ürdhvamukhalj).  The 
Päncarätras  derive  their  doctrines  from  the  sun  himself  (12,  340,  120),  and 
they  number  66,000  or  (v.l.)  88,000  (but  both  numbers  are  conventional; 
the  larger  number  in  S).  In  the  camp  of  the  Pändus  there  were  "a  thou- 
sand  and  eight  others  who  were  Sauras"  (7,  82,  16).  That  many  worshipped 
the  sun  particularly,  may  be  seen  from  the  names  of  the  Kurus'  battle- 
friends,  Süryadhvaja,  Rocamäna,  AmSumat  (etc.,  1,  186,  iof. ;  Süryadatta, 
4,  31,  15).  There  was  also  a  "secret  Veda  of  the  sun"  taught  to  Arvävasu 
(3,  138,  18 f.).  The  Bhägavatas  identical  with  the  Käpilas  have  a  doctrine 
taught  Sarasvati  by  the  sun  (12,  319,  6f.;  ib.  302,54  and  85;  ib.  345,  I4f.; 
349,  3  and  57).  R  6,  107  =  Bomb.  105  (106)  has  one  of  these  late  hymns, 
introduced  as  a  hoc  signo  vinces,  but  not  found  in  the  Bengal  text. 
The  sun  is  here  identified  with  all  the  gods,  including  those  of  the  Tri- 
mürti;  he  is  the  bird,  of  a  thousand  flames,  of  seven  steeds,  saptasapti, 
the  golden  germ,  twelve-souled,  maker  of  all,  witness  of  the  world,  deva- 
deva,  soul  of  all  gods,  destroyer  and  maker  of  the  world.  Compare 
yugäntasürya  for  the  usual  yugäntägni  (R  5,  37,65).  The  Mbh.  describes 
the  sun  on  the  occasion  of  the  gift  of  the  food-vessel  and  then  cites 
a  hymn,  first  uttered  by  Brahman  to  Indra,  and  told  to  Närada,  who  gives 
it  to  Dhaumya.  He  first  gives  the  names  of  the  sun,  reckoned  as  one 
hundred  and  eight  (3,  3,  5  f.).  In  S,  the  names  follow  the  hymn.  The  lists 
of  names  differ,  and  in  neither  text  are  there  the  stated  numbers 
(nämästaSatam).  Here  the  Sun  is  Victory,  Jaya,  and  especially  the 
refuge  of  the  Käpilas  (Sänkhyas);  he  illumines  with  his  rays  (gobhilj) 
the  thirteen  continents;  he  is  lord  of  Manus  and  of  Manvantaras;  as  twelve 
suns    he    dries    the   ocean;    he   is   Indra,   Rudra,   Visnu,   Prajäpati,   Agni, 
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Brahman,  the  goose  (hamsa),  Vrsäkapi,  Vivasvat,  and  inter  alios  Mitra 
and  Mihira.  The  last  (Persian)  name  gives  the  approximate  period  to  which 
the  hymn  belongs,  evidently  that  of  the  Päncarätras  also.  The  sun  is  also 
Bhütätman  (S)  and  is  to  be  worshipped  with  loving  devotion,  bhakti, 
especially  on  the  sixth  or  seventh  day.  His  adorers,  believing  in  his  love 
(tvadbhävabhaktäh),  will  live  long.  His  followers,  who  clasp  his  feet, 
are  Mäthara  (3,3,68;  cf.  12,  293,  8,  another  late  touch),  Aruna,  Danda 
(aSaniksubha,  as  lightning?),  the  divine  mothers  (cf.  the  Saurä  Mätrs  of 
9,46,38),  Maitri  and  Ksubh  (Love  and  Harm?),  and  the  mothers  of  the 
Bhüts.  Among  his  noticeable  epithets  here  are  alolupa  (epithet  of  Siva, 
free  from  passion),  the  sacred  fig-tree,  Kapila,  the  divine  physician  Dhan- 
vantari,  "door  of  heaven",  and  different  divisions  of  time  and  fire.  S  has 
VaiSravano,  v.  1.  for  vai  Varuno  (error  for  Vaisvänara?),  devakartä 
for  dehakartä,  etc.  and  adds  as  epithet,  manih  suvarnah,  which  refers 
to  the  manih  Suddhah  or  "pure  gern",  supposed  to  drink  the  rays  of 
the  sun  (12,299,12).  It  is  once  referred  to  under  its  usual  later  name 
süryakänta  (12,218,29).  Mitra  has  lost  his  individuality  in  the  epics 
except  in  the  late  (Uttara)  tale  of  his  quarrel  with  Varuna  (§  59f.).  The 
name  is  that  of  a  Marut  in  H  n  545.  Mitrasena,  Mitrabähu,  and  other 
Mitra-names  appear  in  Krsna's  family  (H  9186,  etc.).  Many  of  the  epic 
data  are  Vedic  tradition,  the  sun  as  rain-giver,  lord  of  cows,  demon- 
dispeller,  father  of  Yama,  etc.,  but  others  are  found  only  in  the  hymns,  the 
pseudo-epic,  Hariv.,  and  Puränas.  As  philosophical  adhidaivatam,  Mitra 
and  Arka  appear  differentiated  from  Sürya  (12,  314,  2  =  14,  42,  26,  and  43,  7); 
also  here  as  neuter,  Mitram  (14,  21,  4).  The  perfected  saint  of  the  same  (per- 
haps  antique)  ränge  of  thought  is  identified  severally  with  Visnu,  Mitra,  Varuna, 
Agni,  Prajäpati,  Dhätr,  and  Vidhätr  (ib.  42,65).  Sons  "like  Mitra  and  Varuna" 
(1,  105,  41,  etc.)  are  promised  a  devotee,  i.  e.  sons  of  special  glory.  On  a 
group  of  "Mitra"  gods  see  §  50.  For  Mitra  as  war-god,  see  Varuna,  §  59. 
§  44.  The  Moon-God.  —  Never  a  god  of  much  importance  in  India, 
save  as  it  mystically  represented  the  yellow  Soma  plant  whose  name  it 
assumed,  the  epic  Moon-god  remains  much  more  restricted  than  its  rival 
luminary,  though  it  is  supposed  as  a  heavenly  body  to  be  higher  (in  space), 
larger,  and  better  endowed  with  rays  (1,  18,  34;  R  7,  23,  pra.  4,  16).  It  belongs 
probably  to  a  lower  class  than  does  the  Aditya  sun,  for  it  is  one  of  the 
group  of  eight  Vasus  (1,66,  19),  three  of  whom,  Moon,  Wind,  and  Fire, 
areretained  in  the  epic  list  of  these  pre-epic  deities.  Only  late  lists  (§  37) 
of  Adityas  include  Soma.  The  moon  is  of  course  never  aught  than  a  god 
(husband  of  Diksä,  §  38),  yet  it  is  generally  referred  to  rather  as  delighter 
of  eyes  and  hearts,  a  gleaming  luna  Candida,  Candra,  Candramas,  than 
as  a  god;  that  is,  its  gentle  beauty  and  cool  light  (1,  177,  40)  are  regarded. 
It  is  physical,  as  in  the  figures,  "the  child  crying  for  the  moon",  (R  3, 
47,  41),  "hard  to  touch  as  the  moon",  the  nocturnal  phenomenal  body, 
rajanlcara,  rather  than  the  divinity  is  implied  (4,14,51;  5,  130,  37 f.). 
Compare  8,  39,  16,  where  candram  jighrksuh  is  parallel  to  a  "frog 
croaking  at  a  rain-cloud".  In  this  sense  also  SaSänka  (marked  with  a 
hare)  and  SaSin  is  generally  used.  Thus  Karna  is  SaSIva  divi  (3,301,12), 
"like  the  moon  in  a  cloudless  sky"  (Viääkhayor  madhyagatalj), 
that  is,  the  physical  moon  shining  between  two  stars  with  which 
his  ear-rings  are  compared  (cf.  8,  20,  48),  describes  Karna.  For  Candra, 
cf.  the  use  in  7,  16,  54,  citre  rathe  .  .  babhäse  naksatracitre 
viyati    'va   candrari.     So   Citrayä   Candramä   iva   (R  3,  17,  4).     It   is 
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Candra  that  is  "like  a  white  goose  in  the  blue  lake  of  the  sky"  (R  5,  2, 
58,  etc.)  When  speaking  of  the  sickle  of  the  moon  and  of  the  moon  in- 
creasing  in  the  bright  half  of  the  month,  this  is  the  word  usually  employed 
(Candra,  or  Sasin,  not  Soma),  though  there  are  exceptions,  and  when 
Somasuta  is  described,  naturally  sahasrasomapratimah  is  preferred 
(7,23,29);  also  a  saumya  (gentle)  king  is  likened  to  Soma  (passim). 
Besides  Candra,  Sa^änka,  and  Soma,  the  moon  is  called  Uduräj,  Udupa(ti), 
"water-lord"  (boat?),  and  Indu  =  Soma(drop),  besides  names  which  are 
periphrases,  Night-wanderer,  Water-born,  King  of  Stars,  Cool  of  Ray,  etc. 
In  R  5,  16,  31,  naikasahasraraämi  is  the  moon.  Soma  as  a  fighting  god 
is  almost  forgotten.  Indeed  it  is  said  that  though  he  once  had  a  bow  and 
a  war-chariot  he  gave  them  away  to  Indra  (1,225,4^).  His  not  very  repu- 
table  exploit  of  raping  Tärä,  the  star-wife  of  Brhaspati  (Jupiter),  brought 
on  the  Tärakämaya  war,  which  is  frequently  alluded  to  as  an  event  of 
the  long  ago.  The  son  born  of  this  pair  was  Budha  (Mercury).  Soma 
Stands  here  on  the  side  of  Uäanas  (Venus),  the  star-priest  of  demons,  of 
Rudra,  and  of  the  demons  themselves.  As  far  as  the  later  epic  story  goes, 
Budha  is  son  of  Soma  and  Tärä  (H  1340),  not  the  son  of  Rohini  (R  3,  49, 16), 
the  favorite  wife  of  Soma.  Daksa  gave  the  twenty-seven  stars  of  the  lunar 
zodiac  (his  daughters)  to  Soma.  The  remaining  twenty-six  objected  to 
Soma's  partiality  for  Rohini,  and  Daksa,  after  warning  him  three  times, 
cursed  him  to  have  yaksman,  consumption,  which  still  causes  his  monthly 
consumption,  though  by  bathing  in  the  Sarasvati  (where  it  joins  ocean  at 
Prabhäsa),  and  by  worshipping  Devesa,  Soma  recovered.  Yet  he  has  to 
keep  up  the  remedy,  "drinking  there  the  six  essences  of  Varuna",  to 
ensure  health.  As  Soma  is  "lord  of  plants"  and  as  the  gods  depend  on 
vegetable  offerings,  his  decline  devastated  the  world  and  frightened  the 
gods,  so  that  they  interceded  for  him  (1,66,  17;  9,  35,  43 f.).  The  star-wives 
are  here  Yoginls,  engaged  "in  time  and  weather".  He  is  called  here  Soma, 
Candra,  Udupati  (Uduräj  in  5,  34,  55).  This  curse  is  alluded  to  in  Manu 
9,  314,  as  in  the  epic  12,  344,  57  ("consumption  came  upon  King  Soma 
through  the  curse  of  Daksa").  The  Moon  is  lord  of  lotuses,  kumudanätha, 
and  his  crescent,  the  boat  (udupa),  is  the  type  of  female  loveliness,  as 
the  füll  moon  ("the  quiver  of  Love";  cf.  the  Jain  Kalpa-Sütra,  38)  is  the 
image  of  a  beauty  (smaraSaräsanapürnasamaprabhah,  7,  184,  46f.). 
Urvasl(e.  g.)  is  candralekheva  (3,46,15).  The  moon  has  a  mark,  laksman 
(7,2,5),  which  is  jagat,  the  earth  (shadow,  see  H,  below),  though  "men 
see  it  without  knowing  it"  (12,  203,  8).  As  lord  of  plants,  the  Moon  restores 
to  them  the  moisture  taken  from  them  by  the  sun  (12,  52,  33).  Soma  also 
is  the  "king  of  priests"  (5,111,8;  12,79,13),  and  delights  the  Fathers 
with  ambrosia  in  the  dark  half,  the  gods  in  the  bright  half  of  the  month 
(12,  47,  39).  He  is  "water-born  Soma,  and  grahaganeSvara;  without 
him  is  nothing  produced"  (nirajätena  hi  vinä  na  kim  cit  sampra- 
vartate,  13,67,  nf.).  As  benefactor  of  men  he  lives  with  cows  in  the 
world  of  Brahman  (ib.  66,  38).   In  H  1330,  he  is  ruler  of  waters. 

§  45.  Soma  is  son  of  Atri,  the  seer  who  had  power  over  the  sun, 
not  ineptly  selected,  though  rather  late,  by  the  genealogists,  who  wished 
to  assure  equal  dignity  for  the  parvenu  Moon-race  with  that  long  claimed 
by  the  solar  dynasty.  In  7,  144,  4f.;  12,  208,  9,  and  probably  in  13,  155,  12 
(by  inference),  Soma's  father  is  thus  made  out  to  be  Atri,  the  line  being 
then  confirmed  in  Hariv.  and  Puränas.  But  the  early  epic  does  not  know 
this  derivation,  making  Soma  rise  at  the  churning  of  the  ocean  (1,  18,  35) 
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or  appear  as  son  of  Prajäpati  and  Sväsä  (also  later  of  Aditi).  The  anva- 
väya,  however,  is  eventually  established  as  Brahman-Atri-Soma-Budha- 
Aila,  etc.  In  9,  43,  47,  Atri  is  the  hotr  (priest)  of  Soma  at  the  god's 
Tirtha  (cf.  his  äSraya  in  3,  84,  157,  which  Budha  Visits),  but  this  may 
imply  what  the  same  expression  has  in  expanded  form  at  H  131 1  and 
1334 :  "Soma  the  Räjaräj  (whose  car  is  drawn  by  a  thousand  horses)  was 
son  of  Atri,  born  of  his  tears,  and  Atri  was  his  hotr".  Yayäti  is  "sixth 
from  Soma"  and  Soma  alone  is  called  the  Prajäpati  of  the  Kurus  (5,  149,  3), 
as  if  the  Atri  legend  were  still  unknown.  Atri  became  the  moon  and  sun 
(to  rescue  them  and  the  other  gods)  in  the  legend  of  13,  157,  7f.,  when 
they  were  afflicted  by  Rähu.  H  881 1  has  Budha  as  father  of  Purüravas 
and,  ib.  629t,  gives  the  story  of  Budha  in  relation  to  IIa,  related  also 
R  7>  87,  3  f.  IIa  was  exposed  to  the  female  power  and  became  female,  but 
was  permitted  by  Umä  to  be  man  one  month  and  woman  the  next.  Budha 
saw  IIa  (as  woman)  and  after  turning  her  female  companions  into  Kim- 
purusis  became  by  her  the  father  of  Purüravas  (IIa  feminine  is  Manu's 
daughter  and  so  of  solar  origin).  Soma's  daughter  Bhadrä  was  given  by 
Atri  to  Utathya  and  then  stolen  by  Varuna  (q.  v.;  13,  155,  12).  His  daughter 
Jyotsnäkäli  married  Varuna's  son  Puskara  (5,98,  12).  In  the  Mbh.  heroic 
genealogy,  Varcas,  part  of  Soma,  becomes  Abhimanyu  (lives  sixteen  years, 
corresponding  to  the  sixteen  days  of  the  bright  moon);  and  in  Räm.  Dadhi- 
vaktra  or  Dadhimukha  is  begotten  by  Soma  (1,67,  114 f.;  18,5,18;  R  5, 
61, 9f.;  ib.  6,  30,  23,  saumyah  Somätmajah).  Soma  is  identified  with 
Agni  (12,  342,  59).  With  Agni  and  Väyu  he  receives  the  fruit  of  Räma's 
merit  (R  2,  109,  28).  See  also  under  Indra.  He  acts  as  witness  with  sun 
and  wind  and  other  gods  (see  Väyu  and  Agni)  and  unites  with  Yama  in 
fearing  a  saint  (1,71,39),  but  apart  from  Yama  (here  and  in  Sräddhas) 
he  is  an  isolated  god,  though  perfunctorily  serving  as  giver  of  blessings 
and  hence  perhaps  having  a  shrine  in  a  hermitage  (R  2,91,20;  ib.  3,  12, 
17  f.),  since  his  special  business  is  to  prepare  food,  being  "lord  of  plants" 
(5,156,12;  13,98,17,  "Soma's  seif  in  various  ways  produced  on  earth") ; 
whence  his  peculiar  province  is  taste,  as  the  Sun's  is  sight  and  Wind's 
is  touch  (rasajnäne,  14,43,  30;  cf.  above  on  the  moon's  making  moisture 
in  plants,  and  1,227,2,  Candramas  makes  fog).  In  3,57,37,  annarasa 
as  a  gift  of  Yama  might  revert  to  the  lunar  quality  of  the  god.  Like 
other  gods  the  Moon  has  his  earthly  place  (apart  from  Tirthas,  above), 
which  appears  as  a  mountain  north  of  the  Northern  Kurus,  "hard  even 
for  gods  to  reach"  (Somagiri,  R  4,43,  57 f. ;  perhaps  in  13,  166,  33  the  same 
"sunless  land  beside  the  northern  sea"  is  meant;  H  12413,  Saumyagiri,  is 
Imitation  of  the  description  in  R).  In  R  4,  42,  14,  Somagiri  (at  the  mouth 
of  the  Indus)  has  v.  1.  Hemagiri  (S).  Somä  and  Somadä  are  names  of 
Apsaras  and  female  Gandharvi  (§  93  f.).  For  the  moon  as  a  gentle  form 
and  as  diadem  of  &va,  see  §  i55f.*His  asterism  is  MrgaSiras  (13,  64,  7, 
gifts  according  to  asterisms).  The  moon  has  sixteen  parts,  only  one  of 
which  remains  intact;  the  others  increasing  and  decreasing  (12,  305,  3, 
image  of  jiva,  one  sixteenth  pure  soul).  All  Parvan  days  are  sacred;  on 
days  of  new  and  füll  moon  especially  one  must  be  chaste  (13,  104,  89); 
the  seventh  day  the  moon  is  very  bright  (11,  19,8)  and  almost  consumed 
on  the  fourteenth  (ib.  21,  13,  saptamyäm  iva;  caturdasähe,  of  the 
dark  half,  na  pritikarah  SaSi). 

§  46.    The  moon  disappears   but  is  not  lost,  and  so   it  is  the   same 
soul  which  reappears  with  a  new  body,   as  the  moon  reappears  encom- 
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passed  with  stars  (12,  203,  15 f.,  amäväsyäm  alingatvän  na  dr£yate). 
As  a  good  god  the  moon  is  tamisrahan,  and  tamo  nighnan,  destroying 
darkness,  "with  the  help  of  Budha  and  £ukra"  (7,  84,  20).  Candra  SaSänka 
destroys  evil,  rising  like  a  horned  bull  with  a  hump,  like  an  elephant 
with  a  gold-bound  tusk,  like  a  haipsa  in  a  silver  cage,  etc.  (R  5,  5,  1  f.). 
The  effect  on  the  ocean  of  the  moon's  power  is  a  trite  simile  (e.  g.  6, 
58,  32;  7,  172,  35).  Gifts  at  the  füll  moon  or  on  the  twelfth  day  increase 
"Soma  and  ocean";  Soma  grants  all  his  wishes  who  gives  ghee  and  grain 
to  the  priests  (ib.  8);  the  same  increase  of  Soma  and  ocean  is  produced 
by  a  bau  of  rice  and  honey  offered  to  the  rising  füll  moon  in  a  dish  of 
udumbara  wood  (ib.  134,  6).  The  moon  is  lokakänta,  beloved,  though 
fading  (R  2,  19,  32),  but  reviving  on  the  day  of  the  new  moon  after  the 
fourteenth  of  the  dark  half  (R  6,  93,  65).  The  moon-stone  candrakänta 
is  comparable  to  the  sun-stone  and  as  rarely  mentioned  (Räma's  face  is 
fair  as  the  candrakänta,  R  2,  3,  28,  ativapriyadarSanam).  In  R  7, 
102,  6 f.,  a  town  is  so  named.  This  stone  is  made  of  moon-beams.  In  the 
bright  half  of  the  month  Pausa,  when  Rohini  is  in  conjunction,  one  should 
bathe  and  lie  in  the  open,  half  naked,  and  drink  moon-beams  (Somasya 
raSmayalj  pitvä,  13,  126,  49).  The  next  section  gives  rites  and  prohibi- 
tions  for  different  phases  of  the  moon  (the  rite  of  the  lunar  day  is  tai- 
thika,  ib.  12).  Not  to  cut  a  tree  or  chew  a  toothpick  on  the  new  moon's 
day  benefits  Candramas  (Soma).  The  connection  with  the  Pitrs  (§  15)  is 
here  close;  it  is  they  who  are  afflicted  by  the  chewing  of  the  toothpick 
(ib.  4).  The  rule,  however,  is  ascribed  to  the  authority  of  the  Sun-god 
(the  Pausamäsa  rite,  to  Brahman)  and  is  actually  found  in  the  law-book 
of  Visnu  (61,  17).  The  Candravrata  or  moon-vow  (ascribed  to  Bhlsma)  is 
not  the  cändräyana  of  the  law-books.  It  should  be  undertaken  in  the 
month  MärgaSirsa,  when  the  moon,  candra,  is  joined  with  the  asterism 
Müla:  "When  his  feet  are  joined  with  Müla,  Rohini  in  his  calf,  his  knees 
in  Asvinf,  his  thighs  in  the  two  Asädhäs,  when  his  rump  is  Phälguni,  his 
waist  Krttikä,  his  navel  in  Bhädrapada,  the  eye-circle  in  Revati,  back  and 
front  in  Dhanisthäh  and  Anurädhä,  his  arms  the  ViSäkhäh,  the  hands  in 
Hasta,  when  his  fingers  are  Punarvasu,  his  nails  in  ÄSlesä,  neck  in 
Jyesthä,  ears  in  Sravana,  mouth  in  Pusya,  lips  (teeth)  are  Sväti,  his  laugh 
Satabhisä,  his  nose  Maghä,  his  eyes  MrgaSiras,  Mitra  in  his  forehead,  his 
head  in  BharanT,  and  his  hair  is  Ärdrä"  (13,  1 10,  3  f.).  As  the  moon  is  füll 
on  the  night  of  the  füll  moon,  so  will  he  become  full-limbed  who  per- 
forms  this  rite,  which  assures  beauty  and  good  fortune  to  the  performer 
and  also  the  "luck  of  knowledge"  (ib.  10).  The  rite  consists  in  gifts  to 
the  priest  as  well  as  in  making  the  identifications,  limb  by  limb  (Mitra 
in  vs.  8,  laläte  mitram  eva  ca,  is  for  Citrä).  The  chief  reason  for  the 
Moon-god's  importance  is  his  influence  over  the  Fathers  (see  the  "Fathers' 
Path"  and  Pitrs  and  Yama).  As  a  god  he  has  a  vehicle  drawn  by  sixteen 
(perhaps)  or  a  thousand  steeds  (cf.  H  1321,  and  12,  37,  33,  where  a  king 
drawn  by  sixteen  horses  is  like  god  Soma  mounting  his  ambrosial  car, 
amrtamayam  ratham  .  .  tärakäräjalj).  R  7,  23,  pra.  3  and  4,  29,  says 
that  the  world  of  Candramas  is  above  the  seven  worlds  of  wind,  but  the 
passage  is  late,  describing  how  Rävana  attacked  the  world  tili  Brahman 
intervened,  giving  Rävana  a  Mantra  for  the  hour  of  death,  which  he  is  to 
mutter  as  he  grasps  his  rosary,  aksasütra,  yet  it  is  interesting  as 
distinguishing  the  Somaloka  (where  Rävana's  father  Parvata  teils  him  of 
the  local  saints  and  the  fiend  fights  Mämdhätr)   from  the  world  of  Can- 
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dramas  above  the  seven  wind-worlds  (Soma  and  Candramas  here  quite 
distinct).  So  14,  43,  6f.  Candramas  is  lord  of  Naksatras  (as  Sürya  is  of 
planets)  and  Soma  is  lord  of  plants  (Soma  is  the  moon- plant).  Soma 
as  ambrosia  raped  by  Ganida  (§  12)  and  as  the  divine  sacrificial  plant 
has  its  own  position  as  usual.  To  seil  Soma  would  not  be  wrong  if  one 
had  the  higher  knowledge  in  reference  to  it,  though  usually  it  would  be 
a  sin  (tattvam  jnätvä  tu  somasya  vikrayah  syäd  adosavän,  12, 
34,  31).  The  pütikä-plant  may  be  substituted  for  Soma,  and  so  a  month 
or  day  for  a  year  (3,  35,  33  and  52,  23 f.).  Pressing  of  Soma  and  Soma- 
sacrifice  are  assumed  as  common  meritorious  actions.  The  Naksatras  are 
both  the  wives  of  the  god  Soma  (as  Moon)  and  also  the  general  stars  of 
which  he  is  Naksatraräj  (3,237,11),  and  Naksatramärga  is  Suravithi,  per- 
haps  the  Milky  Way  or  path  by  which  the  dead  go  (7,  192,  72  and  3,  43,  12). 
Naksatranemi  is  both  Moon  and  Visnu  (who  is  Naksatrin),  and  the  best 
of  Naksatras  is  Sa£in  the  moon  (6,34,21).  The  Naksatras  are  personal 
attendants  of  higher  beings  (Siva,  etc.),  suffering  and  enjoying  Karma- 
fruit  like  other  beings  (5,29,15).  Naksatradaksinäs  offered  by  Gaya 
(naksatresu)  were  probable  given  to  the  special  stars  of  the  lunar  zodiac 
(7, 66,  10).  Asterisms  unsuitable  for  Sräddhas  are  Prosthapadas,  Agneya, 
that  of  one's  birth,  any  evil  or  hostile  (däruna,  pratyari)  asterism,  and 
any  forbidden  in  astrology  (jyotise,  13,  104,  127 f.).  Agneya  is  Krttikäh. 
The  list  as  given  in  13,64,  5  f.,  is  as  follows:  Krttikäh  (Agneya),  RohinT, 
Somadaivata  (MrgaSiras,  later  the  fifth),  Ardrä,  Punarvasu,  Pusya  (Tisya), 
Aslesä,  Maghäh,  Phalguni  (pürvä,  uttarä),  Hasta,  Citrä  (as  twelfth,  earlier 
the  fourteenth),  Sväti,  ViSäkhä,  Anurädhäh,  Jyesthä,  Müla,  Asädhähi 
(pürväh,  uttaräh),  Abhijit,  Sravana,  Dhanisthäh  (earlier  Sravisthä),  Satabhisä, 
Bhädrapadäh  (pürvä,  uttaräyoga),  RevatI,  ASvini,  Bharanyah  (pl.),  as  twenty- 
eighth.  MrgaSiras  is  called  (ib.  89,  3)  Mrgottama;  Satabhisä  is  called  Väruna 
(ib.  12);  Prostha  =  Bhädrapadäh  (pürväh,  uttaräh,  ib.  13);  like  Bharanyalj 
is  ASvinyah  (pl.)  in  vs.  14.  One  should  not  point  out  Naksatras  nor  teil 
the  tithi  paksasya  (13,104,38).  Excluded  inter  alios  from  Sräddhas  are 
kuSIlava,  devalaka,  and  "he  who  lives  by  stars",  naksatrair  yas"  ca 
jlvati  (13,90,  11,  an  astrologer).  Lunar  omens  are  rare.  To  see  the  füll 
moon  with  broken  Hght  on  the  right  is  unlucky,  but  the  same  is  true 
of  a  lamp,  and  the  broken  light  is  the  important  factor  (portends  death, 
12,318,9).  When  Soma  enters  the  sun  (at  the  time  of  new  moon),  the 
gods  are  fighting  Asuras  (3,  224,  11  f.).  See  Anumati,  Räkä,  etc.,  as  phases 
of  the  moon  under  Agni  (Angiras).  For  the  moon  as  representing  mind, 
see  §  37,  Candramas.  While  the  adventures  of  the  Moon  are  few  and  unim- 
portant  in  the  real  epic,  the  tale  of  his  rape  of  Tärä  and  consumption 
being  almost  all  told  of  him  as  a  hero,  the  Puränas  give  more  details  of 
his  equipment  (ten  steeds,  three-wheeled  car,  not  in  epics)  and  even  Hari- 
vamSa  rather  delights  to  exploit  him  as  a  warrior  (as  well  as  the  calf  of 
sacrifice,  H  369,  see  Kubera),  a  fact  probably  not  unconnected  with  the 
desire  of  the  lunar  dynasty  to  see  its  progenitor  exalted,  as  Soma  even 
becomes  a  name  of  Siva  and  Visnu  (H  7581  and  2382).  Here  Soma  is 
dvijeSvara;  "his  body  is  marked  with  the  elephant's  shadow",  gaja- 
cchäyä  (2476);  he  is  first  invoked  to  fight  against  the  demons  (2584^,  has 
lokacchäyämayam  laksma),  and  uses  his  "weapon  of  cold"  (as  Varuna 
aids  him  with  water)  against  the  fire  of  Maya;  also  fights  against  äambara 
(13  440 f.),  when  Bhaga  retires  defeated,  etc.  The  most  elaborate  descrip- 
tion  of  the  moon    (R  5,  5)  is  also  late,    but  this  is   poetical   rather  than 
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mythological  exaggeration.  For  Soma  and  Agni,  see  §  52.  It  is  possible 
that  Trita  may  represent  the  moon.  He  is  cast  into  a  pit  and  curses  his 
brothers  to  becomc  wolves,  but  is  rescued  by  prayer  (cf.  for  Interpretation 
as  the  moon  on  the  third  day  of  conjunction,  Siecke,  Drachenkämpfe, 
p.  21);  but  the  epic  Version  does  not  reflect  any  such  origin.  The  three 
brothers  are  here  sages  who  report  the  monotheistic  cult  of  the  White 
Islanders  (12,  336).  They  are  "sun-like  in  glory"  and  called  sons  of 
Gautama  (9,  36,  10). 

§  47.  The  Wind-God.  —  He  is  called  Väyu,  Väta,  Märuta,  Anila;  or, 
as  purifyer,  Pavana;  as  forceful,  Prabhanjana;  as  bearer  of  odors,  Gan- 
dhavaha;  as  constantly  in  motion,  Satataga  and  Sadägati;  he  has  too  a 
venerable  title  of  unknown  meaning,  Mätariävan,  and  as  messenger  of 
Indra  he  is  Väsavadüta.  As  indicated  by  the  last  title,  he  is  closely  con- 
nected with  Indra,  whose  messenger  and  servant  he  is,  though  in  other 
respects  he  appears  as  a  mighty  independent  divinity,  associated  especially 
with  his  friend  (son)  Agni  (see  Indra  and  Agni).  Often  the  names  are 
used  as  if  no  divine  being  were  in  mind  but  only  the  physical  phenomenon 
(if  this  is  ever  true),  and  then  väyu  or  väta  are  preferred,  whereas  for 
the  god  qua  god  Märuta  is  the  favorite  name.  Compare  "horses  swift  as 
thought  or  wind"  (väyu,  I,  225,  11);  "clouds  mixed  with  wind"  (mi£ra- 
väta,  7,  95,  7);  "like  a  rotten  old  tree  felled  by  the  wind"  (vätarugna, 
3,  16,  20);  the  whirlwind  is  visvag  väta  (7,  46,  10).  Yet  all  the  names 
interchange  rather  freely.  Märuti  is  in  one  epic  Bhima,  "son  of  Väyu" 
whose  "power  derives  from  Mätarisvan"  (1,1,114;  2,24,4),  "son  of  Pra- 
bhanjana" and  "like  Väta"  by  nature  (1,  6j,  in,  etc.);  in  the  other, 
Väyusuta  Hanumat,  Vätätmaja,  (R  4,  37,  16;  R  5,  9,  31  f.;  R  6,  28,  10)  and 
Gandhavahätmaja  (R  6,  74,  70).  Väta  teaches  Arjuna  the  use  of  arms 
(1,  165,  12);  to  Väta  is  addressed  the  wail  of  Räma:  vähi  Väta  yatal?. 
käntä,  täm  sprstvä  mäm  api  spräa  (R  6,  5,6).  A  sportive  Väyu  or 
Märuta  may  raise  the  dust  and  plays  with  trees  (R  3,23,  12  and  14;  ib.  4, 
1,  12  f.).  As  a  Marut,  Väyu  is  the  only  one  to  "have  great  fame"  in  the 
sky,  the  other  Maruts  being  distributed,  one  in  the  world  of  Indra,  one 
with  Brahman,  and  four  in  the  four  directions  as  followers  of  Indra,  pro- 
bably  those  in  the  "army  of  Maruts  surrounding  Indra"  (R  1,47,5  and 
R  4, 64,  14).  As  independent  gods  their  blessing  is  sought  with  that  of 
other  gods  (R  2,  25,  8).  Väyu  (Väta)  is  the  friend  of  Agni  and  helps  him 
(1,  223,  78;  227,  14;  228,40).  The  hosts  of  Maruts  in  the  story  of  Man- 
kanaka,  progenitors  of  the  Maruts,  are  called  Väyuvega  (cf.  Vätavega,  son 
of  Garuda),  Väyubala,  Väyuhan,  Väyumandala,  Väyujväla,  Väyuretas,  and 
Väyucakra  (9,  38,  36  f.).  The  Märuta  world  or  "world  of  the  seven  Maruts" 
(13,  107,  in ;  cf.  ib.  80 f.;  ib.  95  and  126 f.)  and  the  allusion  to  the  wind 
"pleasant,  cool,  and  fragrant",  which  (or  who)  carries  perfected  saints  to 
heaven,  nabhasalj  paramäm  gatim,  as  the  "best  of  seven  Maruts" 
(12,  302,  75),  show  that  the  usual  conception  is  that  of  seven  winds.  This 
agrees  with  the  seven  Pränas  (ib.  27,  etc.)  in  the  metaphysical  Interpre- 
tation of  breaths  (winds),  though  they  are  distinguished  from  "mighty  eight- 
souled  Väyu".  This  eightfold  Väyu,  like  the  twelve-souled  Sun,  appears 
at  the  general  dissolution  of  the  world  (12,  313,  10,  astätmako  ball), 
called  yugäntaväta  (7,146,2;  cf.  1,  154,  24,  balam  Väyor  jagatafr 
ksaye),  and  blows  in  every  direction,  so  it  probably  represents  the  eight 
directions  (cf.  §  10,  elephant-protectors  of  the  eight  directions,  blowing 
out  winds).    The  "paths  of  Väyu  are  seven"  (12,47,89=51,6),   as  other 
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sevens  are  for  several,  or  to  conform  to  the  seven  Maruts  (which  amounts 
to  the  same  thing);  but,  as  the  Pränas  are  also  five,  so  "Väyu,  who  moves 
created  beings  as  their  soul,  divides  himself  fivefold  and  enters  the  body" 
(12,47,65),  namely  as  devadeva,  or  lord  of  the  senses  (12,259,49). 
Hence  Pavana,  wind  as  purifying  power  (pavanah  pavatäm  asmi,  6, 
34,  31)  and  the  deity  of  touch  (12,  314,  10),  becomes  a  numeral  "five"  in 
post-epical  literature.  In  the  epics,  citing  revelation,  Pavana  is  the  "lord 
of  life"  or,  as  Väyu,  the  soul  of  all,  and  even  is  the  all:  Väyuh  sarvam 
jdam  jagat  (TB.  3,  11,  1,  9;  Mbh.  3,  313,  66;  R  7,35,  61;  cf.  R  ib.  55, 
"without  Anila,  Pavana,  father  of  Hanumat,  lord  of  life,  the  body  becomes 
a  mere  log").  A  great  wind  is  the  "breath  of  Visrm",  hence  the  Veda 
should  not  be  read  when  a  gale  is  blowing  (12,329,26^,  VyäsatoSuka; 
ib.  55 f.,  Visnor  nihSväsavätah).  The  path  of  gods  leads  to  Visnil,  of 
Pitrs  the  path  leads  downward.  There  are  here  seven  paths  of  the  winds, 
Väyumärgas,  and  the  Pränas  are  explained  anthropomorphically.  Samäna, 
son  of  the  Devaganäh  Sädhyäh,  had  a  son  Udäna,  father  of  Vyäna,  father 
of  Apäna,  father  of  Präna,  who  had  no  child  (ib.  32/.).  Cosmically,  Samäna 
is  Pravaha,  a  wind  of  clouds  and  thunderstorms.  Avaha  is  a  noisy  wind; 
it  makes  the  moon  and  other  heavenly  lights  rise  and  is  identical  with 
Udäna  (S,  however,  inverts  the  first  and  second  names).  Udvaha,  the  third 
wind,  sucks  up  water  for  Parjanya  to  rain.  Samvaha  bears  the  gods'  cars, 
roars  in  clouds  and  rends  mountains.  The  fifth  wind  is  dry,  incorporate 
in  the  Valähaka  clouds,  bringing  portents  of  disaster  (but  in  6,  91,  13, 
Valähaka  clouds  are  rain-clouds,  prävrsi),  and  is  called  Vivaha.  Parivaha, 
sixth,  upholds  the  atmospheric  waters  (Ganges,  etc.),  obstructs  the  sun, 
and  makes  the  moon  wax.  The  seventh  wind  is  the  death-wind,  followed 
by  Death  and  Yama,  which  disperses  the  breath  of  all  beings  that  breathe; 
it  is  called  Parävaha.  The  seven  are  then  identified  with  the  Märutas, 
sons  of  Diti  (or  Aditi),  which  blow  everywhere;  probably  the  same  as 
"the  seven  Väyus",  with  whom,  as  with  the  seven  Agnis,  Siva  is,  as  All- 
god,  also  identified  (ib.  53  and  13,  14,  410).  As  material  power,  Väyu 
overthrows  trees  (agamas,  R  6,  97,  19),  blowing  hardest  "at  winter's  end" 
(7>95>7)  and  "at  the  end  of  the  hot  season"  (4,65,1;  ghoro  mahänilah, 
7,95,11;  cf.  usnaparyäye,  7,98,31).  "At  the  end  of  the  rains  Märuta 
dispels  the  rain-clouds"  (R  5,  46,  23).  Väyu  gives  testimony  from  the  air 
when  invoked  as  witness,  with  the  Sun  and  Moon  (3,  y6,  36;  R  6,  119,  27). 
Philosophically,  like  the  Sun,  Väyu  is  the  "life  of  the  world"  (jagadäyu, 
3,147,27)  and  despite  his  many  forms  is  but  one  (eko  Väyur  bahudhä 
väti  loke,  12,352,  10),  the  soul  of  all,  on  whom  all  depends  (2,  19,  14). 
In  the  later  epic,  he  holds  windy  discourses  on  castes  and  kings  (12,  72, 
2 f.,  with  Purüravas).  In  one  of  these  he  says  that  he  is  the  "messenger 
of  the  gods"  who  speaks  from  the  sky  (13,153,26;  cf.  3,76,36).  In  13, 
154,  3  f.,  he  teils  how  he  retreated  from  Angiras  into  the  Agnihotra  and 
lectures  on  privileges,  Brahman's  birth,  etc.  Usually  Väyu  is  the  messenger 
not  of  any  god  but  of  Indra.  Hanumat  is  Väsavadütasünu  (R  6,  74,  62). 
Indra  treats  Väyu  Märuta  even  as  a  servant,  telling  him  to  raise  the  dust, 
for  "that  is  thy  work",  and  Väyu  obeys  (1,  32,  8).  Indra  again  bids  him 
help  Menakä  seduce  ViSvämitra  (1,71,41  and  72,  1),  here  as  Sadägati.  As 
Väyu  is  a  Vasu  and  Indra  is  the  lord  of  Vasus  (§  112),  this  relation  is 
natural  from  the  epic  point  of  view  as  well  as  traditional.  His  friend  Agni 
is  also  a  Vasu,  and  Väyu  drives  Agni's  chariot,  and  helps  him  burn  the 
forest  (12,  229,  86,  etc.;    cf.  Agni   as  Anilasärathi,  Vätasärathi,  1,  15,  1;  1, 
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228,40).  Agni  is  also  called  "sonofWind"  (see  §49).  Väyu  is  typical  of 
freedom,  "cannot  be  bound"  (R  3,  55,  24),  and  serves  as  type  of  the  freed 
saint  (na  vaSe  kasya  cit  tisthan  sadharmä  MätariSvanalj,  1,  119,  19). 
He  goes  through  air,  the  swiftest  of  beings;  racing  horses  "drink  the 
wind";  he  is  the  strongest  god  (12,  154  to  157,  stronger  than  Indra, 
Death,  etc.,  ib.  155,  10).  He  has  physical  power;  Indra  has  fighting  ability 
(8,  31,  14).  He  alone  put  to  slecp  (in  death)  the  demons  of  the  West, 
though  accompanied,  as  forms  of  himself,  by  mahävätas  (5,110,5).  He 
is  the  "smasher"  (R  4,  31,  13);  hence  Arjuna  is  called  Prabhanjanasutänuja 
(7,  146,  116;  but  Indra  is  Väyubhüta,  takes  his  form  if  he  will).  Perhaps 
because  of  their  freedom  the  Maruts  first  instituted  the  self-choice  of 
a  maiden  (13,  44,  35).  The  "troop  of  Maruts"  is  said  to  have  begotten 
several  heroes,  Sätyaki,  Drupada,  Krtavarman,  and  Viräta  (1,67,  79f.).  In 
6,  50,  51,  B  and  S  have  Märutälj  as  a  people. 

§  48.  The  later  epic,  like  the  VP.,  may  imply  that  the  Maruts  are 
seven  times  seven.  In  9,  38,  37,  the  seven  progenitors  of  the  Maruts 
(above)  are  seven  ganas,  which  may  mean  seven  groups  of  seven,  as 
the  Hariv.  and  VP.,  in  giving  the  tale  of  Indra  dividing  the  embryo  of 
Diti  into  seven  parts  and  saying  mä  rudalj  (H  249,  mä  rodlh,  origin  of 
the  name,  as  in  R  1,  46 — 47),  also  say  that  the  Maruts  were  forty-nine 
(VP.  1,  21,  39);  but  the  epic  does  not  openly  recognise  this  number  (tili 
H  252).  The  story  of  Diti  is  alluded  to  again  in  5,  110,  8.  Indra  is  Marut- 
pati  and  king  of  the  Maruts  (1,  173,48;  2,62,  17;  14,43,  7),  with  whom  he 
is  identified  as  their  chief  (13,14,324),  and  who  as  his  sacivas,  socii, 
laud  ever  their  näyaka,  leader,  and  with  moon  and  stars  and  planets 
add  lustre  to  him  (3,  157, 72;  R  2,3,26;  ib.  3,32,4;  ib.  5,  51,45;  ib.  6,  12,9). 
In  6,  34,  21,  "Marici  am  I  among  Maruts",  the  root  and  the  fact  that  each 
is  of  a  group  of  seven  helps  to  put  Marfci  in  this  category.  The  mother 
of  Maruts  is  Marutvati  (H  145,  etc.)  or  Diti  (below),  as  their  father  is 
Dharma  (loc.  cit.)  or  KaSyapa  (H  11  849).  In  12,  328,  53,  the  cosmical 
winds  described  above  are  Aditelj  puträ  Märutah  (and  so  S,  but  Ditelj 
may  be  right).  Speed,  strength,  and  his  attribute  of  "bearing  perfumes" 
are  the  chief  characteristics  of  Väyu  (Analasakha  is  istagandha,  sukha- 
sparSa,  sarvendriyasukhävaha,  12,229,86),  tili  the  later  epic  empha- 
sises  his  moral  eloquence  (above).  As  the  lover  of  Kunti  he  comes  riding 
upon  a  deer,  mrgärüdhalj  (1,  123,  12).  The  distribution  of  the  special 
provinces  of  the  winds,  Vätaskandhas,  is  applied  to  the  Märutas  as  winds 
in  general  (R  1,  47,  5).  Vätaskandha  (H  13894,  v.  1.  Väyuskandha)  is  the 
name  given  to  regions  of  winds.  In  3,  231,  55,  the  army-corps  of  Skanda, 
which  is  especially  protected  by  him,  is  called  the  saptama  Märuta- 
skandha,  referring  to  its  seven  constituents.  In  H  2479,  Väyu  supports 
the  three  worlds  as  saptaskandhagata.  Väyu  and  Agni  together  wave 
fans  over  Skanda  (3,  231,  47)  while  Indra  and  3rl  march  behind  the 
new  battle-god.  In  Räm.,  as  father  of  Hanumat,  Väyu  plays  a  very  active 
röle.  He  comes  and  speaks  to  Laksmana,  advising  him  to  kill  Atikäya 
with  Brahman's  weapon  (R  6,  71,  98).  He  is  Prabhu,  Bhagavat,  Sarvätman, 
and  Satataga  (R  6,  28,  11  and  R  5,  13,63).  As  Sarvätmaka  he  attempts 
to  corrupt  all  the  nymph-mothered  daughters  of  KuSanäbha,  cursing  and 
deforming  the  girls  who  object  to  his  amorous  advances  (R  I,  32,  10  f.). 
When  "penetrated  by  Love"  (Manmatha,  R  4,  66,  I4f.),  Märuta  Pavana 
dallies  with  the  nymph  (Anjanä)  Punjikasthalä,  and  becomes  father  of 
Hanumat.    Väyu  refused  to  move  when  Indra   Struck  Hanumat  (§  86)  on 
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the  jaw  and  so  the  earth  dried  up;  but  the  gods  soothed  the  irate  father 
by  bestowing  gifts  on  the  son  (Indra  gave  him  the  privilege  of  dying 
when  he  chose  and  Brahman  gave  him  invulnerability,  R  4,  66,  25t.). 
Hanumat  is  here  called  "son  of  Kesarin",  but  only  as  son  of  his  mother's 
husband.  Väyu's  later  name  Jalakänta  is  not  known,  nor  is  the  Puränic 
exploit  mentioned  of  his  contest  with  Garuda,  in  the  endeavour  to  convert 
the  top  of  Meru  into  Lanka.  In  Hariv.,  Väyu  is  a  great  warrior,  fighting 
(H  13  176)  with  Puloman  in  Company  with  Sävitra,  hereand  elsewhere  in  H 
called  "fifth  of  the  Maruts"  (ib.  12787,  the  seven  are  Avaha,  Pravaha,  etc., 
as  above).  Väyu  (H  14288)  is  listed  with  Namuci,  etc.,  as  a  Dänava 
(H  2285  =  14288);  but  in  H  11540,  Väyu  is  one  of  the  eight  Vasus,  born 
of  Dharma  and  Sädhyä.  He  is  lord  of  "the  bodiless  Bhüts",  as  well  as 
of  odors  and  sounds  (ib.  265  and  12493).  At  the  assembly  of  gods,  to 
hear  the  complaint  of  PrthivT,  Väyu  as  Prabhanjana,  "being  urged  by 
Brahman",  went  through  the  assembly,  calling  out  Silentium!  (mä  sabda 
iti),  thus  acting  as  a  "masher"  among  the  rüde  gods  (H  2911).  His 
roar  in  battle  terrifies  the  demons;  he  is  the  bhütam  uttamam  ("highest 
being"),  and  bodiless;  the  charioteer  of  Agni  (Agner  yantr);  and,  as 
lord  of  sound,  is  born  in  the  seven  notes  of  music  (H  2480).  He  joins 
Agni  to  subdue  Maya,  and  becomes  one  with  Agni  (ib.  2617,  so  'nilo 
'nalasamyuktah  so  'nalas"  cä  'niläkulah).  In  13,  25,  38,  Marudgana 
is  the  name  of  a  Tirtha.  The  host,  gana,  comes  to  earth  followed  by 
Indra  Marutvat  and  his  spouse  Saci  (3,  168,  11).  Indra  "PäkaSäsana  con- 
quers  his  foes  with  the  help  of  the  Maruts"  (12,  23,  29).  Any  Märuta 
travels  through  space  on  a  car  (R  2,  71,  8),  probably  a  cloud,  as  in  8, 
19,  8,  clouds  cover  Himavat  in  summer  impelled  by  winds  (Marudbhih 
preritä  meghäh).  The  list  of  (twenty-three)  Marutvats  or  Maruts  "born 
of  Marutvat! "  (H  11544J.)  is  unique  but  noteworthy  as  including  under 
the  title  the  names  of  Adityas  and  kings  as  well  as  names  of  fire  (see 

§  49.  The  Fire-God.  —  Agni  (ignis)  is  Anala,  son  of  Anila,  the  Wind- 
god  (2,  31,  48;  RG  5,  50,  14);  described  as  having  seven  red  tongues 
(also  seven  red  steeds),  seven  faces,  a  huge  mouth,  red  neck,  tawny  eyes 
(honey-colored),  bright  gleaming  hair,  and  golden  seed,  "the  first  dispeller 
of  darkness  created  by  Brahman".  Most  of  the  epithets  given  him  occur 
passim,  but  a  few,  located  below,  are  unique  or  almost  so.  For  the 
formal  description,  cf.  1,  228,  37  and  232,  5  and  19  (saptajihva  here 
=  RV.  3,  6,  2;  Mund.  Up.  1,  2,  4),  and  with  piiigäksa  cf.  pingeSa  (2,  31, 
44).  His  right  to  distinction  and  many  of  his  attributes  are  conveyed  by 
these  epithets,  which  fall  into  three  classes,  as  they  describe  his  appearance, 
functions,  and  relations.  Thus  he  is  Dahana,  burner,  Plavamga,  leaper, 
Sikhin,  pointed,  Arka,  light,  Vibhävasu,  Jvalana,  SvargadvärasprSa,  gleaming 
to  heaven's  door,  Krsnavartman,  Dhümaketu,  black-tracked  and  smoke- 
bannered,  Citrabhänu,  Timiräpaha  (Tamonuda?  3,^217,  14),  bright  remover 
of  darkness,  Pävaka,  Pävana,  purifier,  and  Suci,  Sukra,  pure;  also,  as  all- 
devouring  and  especially  as  eater  of  oblations,  he  is  Sarvabhuj  (-bhaksa), 
Havyavah,  Havyaväha,  -vähana,  Vahni,  Hutabhuj,  -vaha,  Hutääana,  and 
mouth  of  the  gods  (mukham  devänäm).  As  the  wise  god,  he  is  Kavi, 
Jätavedas,  Pracetas;  as  maker  and  lord  he  is  Loka-  and  Bhütabhävana, 
Dhätr,  Kartr,  Bhütädi,  Bhütapati,  SureSa,  SureSvara;  as  child  of  the  water 
he  is  Apämgarbha;  as  maker  of  gold,  he  is  Hiranyakrt,  Hiranyaretas, 
Vasuretas;  as  universal,  he  is  VaiSvänara   and  Päncajanya;   as   springing 
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from  thc  fire-stick,  he  is  Samigarbha  and  Aranisuta  (R  5,  13,  41);  and 
as  father  of  Kumära,  he  is  Kumärasü  (Rudragarbha) ;  vvhile  as  raaker  of 
paths  and  of  Vedas,  he  is  Pathikrt  (pontifex)  and  Vedakartr.  On  intro- 
ducing  himself  to  Sibi  he  says  "I  am  VaiSvänara  Jvalana  Dhümaketu" 
(3,  197,  25),  and  to  the  Pändus  he  says  "I  am  Pävaka  Agni"  (17,  1,  36 f.). 
His  common  name,  Anala,  has  already  been  mentioned  under  Väyu,  who  acts 
as  his  charioteer  (Anilasärathi,  Agner  yantr,  etc.).  "HutäSana  Jvalana, 
mouth  of  the  gods,  is  ever  present  at  Prabhäsa"  (3,  82,  59;  Vätasärathi, 

12,  172,  1  ;  cf.  1,  15,  1).  Räma  and  Laksmana  are  Agnimärutakalpau, 
(R  5>  39,  53);  "Laksmana  is  as  Anila  to  Räma  as  Pävaka"  (R  3,  31,  17).  Many 
of  these  epithets  are  shared  with  other  gods:  Varuna,  the  wise;  Väyu 
the  purifyer;  the  Sun-god,  pure  and  far-shining;  Indra  and  others  as 
Creators.  Oblations  are  poured  into  Agni's  mouth  (7,  102,  32),  who  himself 
is  then  "mouth  of  the  gods".  "Swift  as  Agni  or  as  Wind"  are  Indra's  horses, 
and  Agni  is  manogatih,  swift  as  thought  (S  3,  270,  6  Agnyanilo- 
gravegaih  for  B  atyanilo-).  Like  Sun  and  Wind,  Fire  is  but  one 
(1,  232,  13;  3,  134,  8),  but  his  forms  are  many.  He  is  trividha,  threefold 
(in  earth,  air,  and  sky),  in  1,  229,  24  =  5,  16,  2,  and  many  in  his  functions 
(bahutvam  karmasu,  3,  217,  3).  Always  he  has  seven  flames,  Saptärcir 
Jvalanah  (1,  225,  35),  tongues,  or  weapons  (Saptajihvänana,  -anala,  -heti, 
1,  232,  5  and  10;  H  13956).  The  seven  are  also  interpreted  as  seven 
distinct  fires,  the  three  sacrificial  fires,  agnitretä  or  tretägnayati  (R  4, 

13,  23),  with  which  are  identified  the  father  with  the  Gärhapatya  fire,  the 
mother  with  the  Daksina,  and  the  Guru  with  the  Ahavaniya  (12,  108,  7), 
together  with  the  Sabhya,  Avasathya,  Smärta,  and  Laukika  (3,  221,  5  and 
13,  14,  410  with  N.'s  explanation  of  the  seven).  Instead  of  seven  flames, 
Agni  has  three  points,  TriSikha  (H  12292),  perhaps  as  fires.  Metaphorically, 
five  fires  are  "seif  and  fire"  added  to  the  three  one  has  to  tend  (father, 
mother,  Guru).  Other  counts  have  to  do  with  sacrificial  fires:  five,  3,  134, 
12;  six,  2,  35,  16;  eightfold,  1,  229,  25  (cf.  AV.  13,  3,  19);  twenty-seven, 
in  Indra's  palace  (2,  7,  21,  yajfiavähäh  pävakäh,  so,  not  asterisms); 
thirty  (13,  103,  36).  Agni  divides  himself  into  five  as  pränas  (H  13938). 
The  ordinary  "five  fires"  refer  to  those  about  an  ascetic  (13,  90,  26  =  Manu 
3,  185;  cf.  1,  86,  16,  and  Rävana  as  pancägni  in  3,  275,  16). *) 

Among  fires  must  be  reckoned  also  those  which  to  us  are  purely 
metaphorical,  the  audärya,  "belly-fire"  (of  hunger,  extinguished  with 
food,  12,  17,  5),  and  the  head-  and  navel-fires  (3,  213,  3  f . ;  S  adds  näbhyäm 
agnih  pratisthitah),  as  also  the  fires  of  love  and  wrath.  That  there 
may  be  no  doubt  as  to  these  being  real  fires,  the  poet  of  2,  71,  15;  72,  14, 
says  that  owing  to  the  hero's  "wrath-fire"  krodhägni  (kopägni,  4,  62, 
14;  12,  139,  44,  etc.)  flames  burst  from  his  orifices,  together  with  smoke, 
sparks,  and  fire,  "as  if  from  the  holes  of  a  burning  tree".  The  "fire  of 
battle"  may  be  due  to  sparks  from  weapons,  but  "divine  weapons"  and 
even  elephants'  tusks  add  to  this  fire  (7,  20,  39,  etc.).  Pure  metaphor  is 
"fire  of  grief,  extinguished  with  water  of  wisdom"  (11,  8,  49),  and  interesting 
only  on  account  of  the  last  expression.  The  "mental  fire",  mänaso 
'gnih,  is  jiva  (soul),  "like  pure  fire,  like  fire  of  lightning"  (12,  187,  31; 

*)  Fausbell,  Indian  Mythology,  p.  171,  refers  to  "ten  sorts  of  fires";  but  the 
passage  he  cites  gives  not  ten  but  seven  (13,  1005  =  13,  14,  400,  ye  väyavah  sapta 
tathai  'va  cä  'gnayah).  He  perhaps  meant  14,  21,  4 f.,  where  ten  gods  are  called  ten 
fires  (with  "ten  oblations"),  all  metaphorical  or  philosophical,  the  gods  of  the  senses  re- 
ceiving  the  fuel  of  the  senses,  etc. 
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ib.  241,  20).    There  are  other  fires,  of  knowledge,  jnänägni  (6,  28,  37), 
of  the  curse  (3,  72,  31),  and  above  all   of  the  eye,  which  can  burn  (evil 
eye).   Even  GändhärT,   when  she  looks  at  Yudhisthira,   raises  a   blister  on 
his  finger  (11,  15,  30).  But  these  and  the  "foe-fire",  the  "family-coal"  (in- 
jurer,  12,   173,  24),  must  be  passed  over  for  the  more  important  "fire  of 
the  demons"  and  the  mystic  forms  of  Agni.    The  normal  fire  is  produced 
by  twirling   a  fire-stick   (aranim  agnikämo  vä  mathnäti  12,  81,  6)   or 
"out-twirling  fire"  (nirmathisyämi  pävakam,  R  3,  68,  27),  but  the  fire 
of  demons  comes  from  the  oceanic  fire  in  the  underworld  and  will  even- 
tually  destroy  the  world.  It  is  the  "water-fire  in  ocean"  (toyägnilj  sägare, 
12,  139,  44),  or  Pätälajvalanah  (1,  21,  7)  and  arises  from  the  wrath  of  the 
Sun  (3,  3,  57)  or  from  the  wrath  of  Aurva  Bhärgava  materialised  (H  2149). 
It  is  commonly  called  Yugäntärka,  Samvartaka  Vahni  (7,  32,  46 f.;  3,   188, 
69).   In  6,  7,  28,  it  is  located  on  the  Mälyavat  Mountain  (Kälägni),  but  in 
5>  99>  3,  it   is  in  Nägaloka.    Apparently  the  same  fire  (5,  99,   17)   is  kept 
in  a  resplendent  egg  sunk  in  ocean.    At  the  end  of  the  aeon  the  fire  will 
hatch  and  consume  the  three  worlds;   no   one   knows  the  origin  of  this 
egg  (ib.  18).   From  the  ocean  is  taken  the  name  "Fire  of  the  Mare's  mouth". 
One  offers  at  Vädava  Tirtha  a  cake  to  Saptärcis,  who  appears  morn  and 
eve  on  Hemaküta,  where  Väyu  is  ever  to  be  seen  (3,  82,  92;  ib.  110,  5). 
The  supreme   deity,   in   the   unitary   conception  of  the  universe,   as  Agni 
Vadavävaktra,  drinks  the  waters  and  lets  them  out  again ;  as  Samvartaka 
Vahni  he  is  one  with  Samvartaka  Sürya  and  Anila ;  Fire,  Sun,  and  Wind 
all   being   samvartaka   as    helping   in   the   final   overthrow   (3,    189,   12). 
Thus  the  demoniac  fire  is  interpreted  as  divine.    Curiously,  though  fire  is 
divine,  no  common  fire,   vrthägni,    is  sacred   enough  to  burn  the  pious 
dead.    The  epic  hero  blames  the  Fire-god  that  he  had  not  been  hallowed 
when  he  consumed  the  hero's  father  (15,  38,  13  f.;  39,  1    dhig  Agnim, 
etc.).  The  crematory  fire  is  a  special  form  of  fire ;  it  is  not  much  respected 
but  is  not  impure  (3,  222,  6;  ib.  200,  89;  R  3,  33,  3,  na  bahu  manyante 
SmaSänägnim).    Fire  is  especially  invoked  at  burial  feasts  (13,  91,  23  f.). 
All  good  people  worship  fire.   The  king  on  rising  goes  to  his  bath-room, 
dresses,  prays  to  the  Sun,  and  then  enters  the  Fire-chamber  (agniSarana), 
where    he    honors  Agni   with    kindlings   and   oblations   accompanied   with 
Mantras  (7,  82,  13).   To  discover  signs  of  victory,  Indrajit  lights  the  fire  of 
vibhitaka  wood,  and  draws  omens  from  the  flame,  with  perfumes,  grain, 
the  sacrifice  of  a  black  goat,  etc.  (R  6,  73,  17  f.;  ib.  80,  5  f.).  The  agniSälä 
or  -agära  (-Sarana,  -grha)   is  also   found  in   the   hermitages,   and  the 
fear  of  its  igniting  the  forest,    conjoined  with   the    fear   of  its  going  out, 
probably  resulted  in  the  erection  of  these  god-houses  (cf.  R  2,  91,  11,  etc., 
and  ib.  99,  12).   Fires  started  by  dry  bamboos  rubbing  against  each  other 
were  dreaded;  only  Indra  could  extinguish  them.    A  phrase  "igniting  fire 
ignited"  pradipya  pradiptägnim  (2,  64,  10)  refers  to  camphor.   Fire  is 
the  sire  of  gold  (13,  84,  42  and  56)  and  tests  gold  (R  3,  29,  20),  as  Agni 
tests  man's  truth.   He  is  the  deity  presiding  over  speech  (12,  314,  5,  etc.) 
and  man's  truth  is  tested  by  an  appeal  to  Agni,   the   test  consisting  in 
Walking  through  fire    (below,    Sita),    or    in   submitting  to   Agni's    action, 
whether  he  burns  the  man's  house,  etc.   So  Jätavedas  "spares  the  houses 
of  the  good"  (3,  134,  27;  cf.  Manu  8,  108).  Dull  fires  alarm  augurs  (4,  46, 
25);   smoking  flame  implies  disaster  (R  6,  10,  15).    Suttee  is  recognised 
by  both  epics  (1,  76,  46;  ib.  125,  31;  12,  148,  9 f.;  R  2,  66,  12;  R  5,  26, 
7,  the  asati  does  not  die  with  her  husband).   In  15,  33,  21,  "good  women 
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true  to  their  husbands"  perform  suttee  by  drowning.  Committing  suicide 
on  the  pyre  of  a  beloved  object  is  not  confined  to  wives  (3,  137,  19).  *) 
Agni  is  witness  of  the  world  and  as  such  is  invoked  by  conspirators, 
doubted  wives,  etc.  (7,  17,  27;  R  6,  119,  24  f.).  In  H  13  928  f.,  Agni  is  the 
son  of  SamI  and  of  Sändili  (cf.  H  992),  and  "witness  of  the  world".  In  R  4, 
5,  15  f.,  Hanumat  "makes  a  fire",  janayämäsa  pävakam,  as  preliminary 
to  forming  a  military  alliance  and  the  contracting  parties  then  shake  hands 
(ha  st  am  pldayämäsa  päninä)  and  circumambulate  the  fire  as  witness 
(R  4,  5,  13),  which  is  placed  between  Räma  and  Sugriva  and  "revered 
with  flowers"  (cf.  the  expressions  Agnisäksikam  sakhyam,  sägnikam, 
etc.,  R  7,  33,  18;  cf.  ib.  5,  58,  138).  Agni's  so-called  son  Drstadyumna  is 
born  from  a  sacrificial  fire  enkindled  to  injure  the  foe.  The  strength  of 
the  foe  "is  poured  upon  the  fire"  (5,  126,  2,  medhägni  =  samgrä- 
mägni).  On  the  other  hand,  fire  drives  away  demons  (13,  92,  13).  On 
entering  a  forest,  Arjuna  Swings  a  torch  for  protection  against  evil  spirits 
(1,  170,  4),  and  priests  keep  off  evil  from  the  king  by  making  him  mount 
an  elephant  and  carrying  fire  around  him  (2,  21,  23).  Real  wifehood  im- 
plies  the  presence  of  fire  (ceremony);  hence  Agni  evades  the  truth  in 
acting  as  a  witness  (though  he  fears  a  saint's  curse  more  than  a  lie,  1, 
5,  27  t.).  It  is  on  this  occasion  that  Bhrgu  curses  the  god  to  be  an  "all- 
eater"  (1,  6,  14),  but  the  fulsome  laudation  of  Agni  here  amounts  only 
to  the  usual  flattery  of  a  god  in  a  hymn  or  laudation  (Brahman  calls  Agni 
"lord  of  the  world"  and  "creator",  etc.).  Only  the  hinder  rays  are  his  "all- 
eating  form"  (1,  7,  20 f.). 

§  50.  The  varied  activities  of  the  Fire -god  led  to  the  theory  of  the 
Adbhuta  and  other  "various  Agnis"  exploited  as  historical,  genealogical 
characters  in  3,  217  f.  As  descendants  of  mother  rivers  the  different  Agnis 
appear  in  the  history  of  Agni  hiding  in  water,  Agni  being  created  by 
Brahman  and  identified  with  Angiras,  third  son  of  Brahman.  Angiras'  son  by 
Subhä  or  Vasud(h)ä  was  the  gods'  Guru,  Brhaspati;  his  eldest  daughter 
was  Bhänumati  (the  fairest);  next  came  Rägä  (best  loved);  next,  Siniväll 
(so  thin  as  to  be  visible  only  at  times),  called  also  "daughter  of  Kapardin" 
(Siva);  the  fourth  and  fifth  daughters  were  Arcismati  (as  masculine,  a  name 
of  Agni)  and  Havismati  (S  has  Kuhü  and  Arcismati  as  fourth  and  fifth); 
the  sixth  and  seventh  were  Mahismati  and  Mahämati  (seen  at  very  grand 
sacrifices),  and  lastly  (but  see  S  above)  "the  blessed  one,  whom  the 
people,  as  they  see  her,  address  with  the  exclamation  kuhü!  and  say 
that  she  is  without  a  portion  (kuhukuhäyate  ekä  'namSe  'ti;  S,  ekä- 
nekä).  There  are  thus  six  or  seven  lunar  days  as  female  forms  of  Agni. 
The  account  continues  with  the  names  of  seven  holy  fires  as  six  sons 
and  one  daughter  of  Brhaspati  by  Cändramasi,  his  lunar  wife,  who  bore 
Samyu,  NiSayavana,  Viävajit,  Viävabhuj,  Vadavägni,  Svistakrt  and  the  pu- 
trikä  ManyatT,  Svähä  (mother  of  Käma,  Amogha,  and  Uktha).  Each  of 
these  fires  has  his  restricted  work.  Öamyu  is  occupied  with  seasonal  and 
horse-sacrifices;  his  wife  Satyä,  daughter  of  Dharma,  is  mother  of  Bharad- 


l)  Ascetics  may  die  by  fire,  though  the  general  epic  rule  forbids  suicide.  Compare 
Holtzmann,  Mahäbhärata,  I,  26  and  147;  also  JAOS.  21  (1900),  I46f.  The  possibility 
of  suicide  on  the  part  of  a  wife  is  recognised  in  both  epics  and  is  approved  as  the  proper 
thing  to  do  for  a  SatT;  but  it  is  not  practised  except  in  the  later  addition  of  Mbh.  (1,  125), 
describing  the  suttee  of  Mädri,  the  wife  of  Pärjidu.  That  a  wife  should  die  with  her  hus- 
band  is  so  common  a  rule  (found  in  Africa,  South  America,  etc.)  as  to  make  it  improbable 
that  the  idea  of  suttee  is  modern.  What  is  (comparatively)  modern  is  enforced  suttee  by  fire. 
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väja  and  Bharata  (fire  of  full-moon  sacrifice).  Bharadväja's  wife,  VTrä,  bore 
Vira  (Rathaprabhu,  Rathädhväna,  Kumbharetas),  father  of  Siddhi  (Mithyä) 
by  the  Sarayü.  Bharata  had  a  son  Bhärata  and  a  daughter  Bhärati;  he  is 
called  "lord  of  three  maidens"  (=  Pustimati  in  221,  1  !)  The  "league- 
making"  fire  comes  from  Niscyavana  ("not  budging"),  and  he  also  "makes 
good"  or  eures  and  hence  is  called  Satya  Niskrti,  whose  son  causes 
wounds  and  makes  people  cry,  hence  Svana  Rujaskara.  ViSvabhuj  (no 
"children")  is  the  digestive  fire  and  he  married  Gomati  (this  river  appears 
as  GopatI  in  S).  For  Manyati  (Svähä)  Manu  is  also  read.  Her  son  Käma 
(love-fire)  is  "more  beautiful  than  any  being  in  the  sky",  and  Amogha  is 
like  his  brother  in  that  he  has  a  bow  and  wreath  of  flowers;  but  he  is 
the  "fire  of  battle".  So,  as  warrior,  Agni  has  a  bow  and  discus  (7,  II, 
21;  23,94,  given  to  the-Pändus)  and  becomes  &va's  arrow  (13,  161,  29). 
In  describing  the  Päncajanya  fire,  who  begot  "the  awful  fire  of  the  Pitrs 
and  the  Brhat  and  Rathantara"  (melodies),  S  makes  Hari  (Visnu)  his  son, 
and  both  texts  make  him  father  ("from  the  navel")  of  &va  (and  "born 
of  strength")  of  Indra,  and  of  Väyu  (S  omits  the  absurd  "and  of  Agni"). 
He  begot  also  the  (two)  Anudättau  and  vi£ve  bhütäni  (sie),  also  the 
five  (B  as  twenty-five)  sons  of  Pitrs.  Siva  as  fire  is  devoted  to  Sakti 
(Saktipüjäparah,  3,221,2,  S  has  Saktipüjäyanih!).  Here  too  belong, 
as  fires,  stränge  groups  of  gods  (§  27)  who  "steal  sacrifices",  arranged  in 
three  pentads,  one  being  Mitra  gods.  There  are  others,  not  less  vague 
and  mystic,  sons  ofTapa(s),  Purandara,  Usman,  Prajäpati  Manu,  ^ambhu, 
Avasathya,  the  five  Urjaskaras,  "five  gold-like  sons  of  sacrifice",  also  the 
"exhausted  sun",  Gavämpati  Pari-(or  Pra-)£ränta,  who  "created  demons, 
Asuras,  and  mortals".  Aiigiras's  son  Brhadbhänu  had  as  wife  Suprajä, 
daughter  of  the  Sun  (Süryajä,  but  S  reads  Brhadbhäsä  ca  Somajä), 
and  this  Bhänu  had  six  (S,  four)  sons,  Baiada,  Manyumat,  Visnu  (Dhrtimat), 
and  Agrayana  ("his  oblation  unites  with  that  of  Indra")  and  "Agraha  and 
Stubha"  (not  in  S).  S  adds  the  aecount  of  NiSä,  wife  of  (Bhänu)  Manu 
and  her  five  sons,  but  omits  from  her  sons  "the  two  AgnTsomau",  and 
changes  her  daughter's  name  from  Rohini  to  Harini  (both  texts  unclear; 
apparently  making  this  daughter  of  Manu  the  wife  of  Hiranyakasipu). 
The  five  Pävakas  (sons  of  this  wife  of  Manu)  include  Kapila,  "author  of 
the  Sänkhya-Yoga";  the  other  four  are  VaiSvänara  ("honored  with  Par- 
janya"),  ViSvapati,  Samnihita  (the  "fire  that  evokes  speech"),  and  AgranI 
("who  causes  bodily  activity").  The  Grhapati  (222,  4)  fire  is  next  derived 
from  Saha  Apa,  the  "power  in  the  water"  (husband  of  Muditä),  and  is 
identified  with  Adbhuta,  whose  wife  is  Priyä  and  whose  son  is  Bharata. 
This  fire  fears  his  descendant  Niyata  Kratu,  the  fire  that  burns  the  dead, 
and  his  history  introduces  the  story  of  Atharvan  (below),  at  the  end  of 
which  all  fires  are  said  to  be  mothered  by  the  rivers  and  to  be  essentially 
one;  also  as  mental  offspring  to  be  derived  through  Atri  from  Brahman 
(3,  222,  28).  Though  reeking  with  mysticism,  this  aecount  is  fairly  clear 
and  very  instruetive,  showing  that  as  different  distinet  fires  were  con- 
ceived  the  fire  of  digestion,  the  fire  of  love,  the  fire  that  hurts  and  eures, 
the  fire  that  guards  leagues ;  and  that  the  new-moon  fire,  etc.,  are  special 
divinities  apart  from  the  moon.  This  last  fire,  daughter  of  Angiras,  called 
Siniväll  (new  moon,  also  birth-goddess)  is  differentiated  not  quite  logically 
from  Kuhü.  The  epic  admits  four  such  moon-phases  (8,  34,  32),  as  fastenings 
of  the  heavenly  car,  Siniväll,  Anumati,  Kuhü,  and  Räkä,  the  first  two  being 
the  prior  (days  of  the)  new  and  füll  moon  respectively,  and  the  last  two 
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being  thc  succeeding  parts  (lunar  days)  of  the  new  and  füll  moon.  But 
in  3,  229,  50,  Devasenä,  wife  of  Skanda,  is  called  Aparäjitä  (also  name  of 
Durgä),  the  Unconquered,  Giver  of  Good,  Laksml  (also  wife  of  Visnu), 
Äsä,  (read  ÄSä,  Hope),  Sasthl  and  Siniväli  and  Kuhü,  that  is,  both  moon- 
phases  are  one  vvith  the  Sasthl  (lucky  sixth  day  after  birth).  Agni  Pathikrt 
is  adored  when  one  Starts  on  a  journey,  either  in  this  world  or  to  the 
next  world,  with  the  remainder  of  the  new-  and  full-moon  sacrifices  (3,  221, 
30;  5,  83,  9;  ib.  16,  43).  A  special  service  is  necessary  if  sacred  fires 
cross,  in  honor  of  the  äuci,  Viti,  (cf.  AB.  7,  6)  and  Davägni  (fires).  The 
last  is  common  as  a  forest-conflagration  (da°  or  dä°).  If  a  woman  in  her 
courses  touch  the  oblation-fire,  a  rite  must  be  performed  in  honor  of  the 
Vasumat  fire.  If  the  fire  of  a  woman  who  is  lying  in  touch  the  ägni- 
hautrika  fire,  a  rite  is  ordered  (tabu  of  sütikä).  If  cattle  die,  a  rite  is 
performed  in  honor  of  the  Surabhimat  fire,  or  if  one  alive  is  reported  to 
be  dead.  This  Puränic  analysis  of  fires  is  comparable,  but  not  the  same, 
with  the  "forty-nine  fires"  recognised  in  VP.  I,  10,  17,  ekonapancäSad 
vahnayalj. 

§  51.  Agni  is  an  actor  in  several  epic  scenes.  He  was  cursed  by 
Bhrgu  (above)  and  disappeared,  but  was  found  in  the  Sami  wood  (9, 47, 
14  f.).  The  Saha  fire,  fearing  the  funeral  fire,  made  Atharvan  his  proxy, 
gave  up  his  body,  and  hid,  but  he  was  betrayed  by  fishes,  whom  (Vedic 
tale)  he  cursed  to  be  eaters  of  everything;  then  (also  Vedic)  from  water 
he  fled  into  earth  and  made  emeralds,  metals,  deodars  from  his  bones, 
iron  from  his  liver,  etc.  (3,222,  7  f.).  Agni  was  made  sick  by  eating  butter 
for  twelve  years  and  was  advised  by  Brahman  to  try  a  change  of  diet. 
With  Väyu's  help  he  devoured  the  Khändava  forest  (historical?),  though  the 
elephants  formed  a  fire-brigade  and  seven  times  thwarted  him,  tili  Arjuna 
helped  him  (against  Indra,  1,  223,  64  f.).  Elsewhere  Agni  coops  up  elephants 
as  fires  Surround  them  (7,  22,  14).  Atharvan  as  a  fire  appears  also  in  the 
demoniac  ceremony  to  raise  an  apparition  from  fire  in  secret  rites  (aupa- 
nisadäh  kriyäli),  performed  by  means  of  the  Mantras  of  Brhaspati  and 
USanas  as  declared  in  the  Atharvaveda  (a  karma  vaitänasambhavam, 
3,  251,  21  f.).  There  is  no  doubt  that  the  poets  regarded  this  Veda  as  a 
work  pertaining  to  evil  magic  and  to  a  fire-cult  for  evil  purpose.  But  the 
seers  are  Atharvabhütälj,  H  n  520.  Agni's  disappearance  in  1,  37,9  is  des- 
cribed  as  hiding  in  a  cave.  In  13,  85, 8  f.,  he  retreats  first  to  the  sea, 
then  to  the  trees,  and  is  betrayed  by  frog,  elephant,  and  parrot  in  turn, 
each  of  whom  he  curses.  So  the  frog  loses  his  taste,  the  elephant  has 
his  tongue  turned  back,  and  the  parrot  loses  his  voice.  But  the  gods  com- 
pensate  each.  Agni  is  here  older  than  Siva;  he  is  creator  of  all,  one  with 
Love,  father  of  gold  and  (by  proxy)  of  Skanda.  Other  gods  being  sterile 
(see  §  24),  Agni  alone  is  competent  to  raise  a  son  capable  of  combat- 
ing  Täraka.  Agni  is  "father  of  Skanda"  in  2,  31,  44,  at  which  place  the 
god  is  also  exalted  and  a  general  prayer  is  addressed  to  him  and  other 
gods  in  these  words:  "May  Agni  give  me  energy,  and  Väyu  give  me 
breath;  may  Earth  bestow  upon  me  power,  and  Water  make  me  blest" 
(ib.  42,  the  "Vedas  are  born  for  Agni's  sake").  Direct  identification  of 
Fire  with  lightning  and  Sun  (q.  v.)  is  common.  Thus  when  Agni  searches 
for  Indra  and  fears  to  enter  water,  he  is  reminded  (in  another  laud,  5, 
16,  6)  that  he  is  "clouds  and  lightnings",  and  this  is  probably  the  three- 
fold  fire,  namely  Agni,  Sürya,  and  Vidyut,  though  explained  as  "maker, 
sustainer,   and  destroyer"   (ib.  2  =  1,  229,  24;   cf.  1,  7,  19 f.:   tvam  kartä 
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cä  'nta  eva  ca,  tvam  dhärayasi  lokäms  trin1),  thus  a  first  Trimürti). 
He  "whose  light  is  from  Brahman"  carries  the  other  gods  and  drags  the 
car  of  Brahman  (8,  46,  38),  saptitäm  gatah,  perhaps  a  conscious  assi- 
milation  to  his  seven  steeds.  His  own  golden  car  he  gave  to  Arjuna 
(8,  31)  55)-  Perhaps  this  was  the  "horse-yoked  car"  (the  horses  are  red, 
H  13936),  which  Prajäpati  gave  offhand  to  Indrajit  to  bribe  him  (R  7, 
30,  15).  Besides  becoming  a  horse,  when  disguised,  Agni  appears  as  a 
goat  or  a  pigeon  (below);  but  when  he  hunts  for  Indra,  he,  for  obvious 
reasons,  "puts  on  the  garb  of  a  female"  in  the  tale  already  narrated.  He, 
like  Indra,  is  fond  of  women  and  is  an  adulterer,  and  for  these  reasons 
he  is  presented  as  a  goat.  No  maiden  may  offer  libations  to  Agni;  if  she 
does,  she  goes  to  hell.  He  is  chägavaktra  as  Naigameya  Agni  (bahu- 
prajah)  in  which  form  he  amuses  Skanda  (3,226,29;  ib.  228,  3  and  5). 
An  oblation  poured  on  a  goat's  ear  (or  on  gold)  is  virtually  made  to 
Agni.  A  goat,  a  ram,  and  a  horse  represent,  respectively,  Agni,  Varuna, 
Sürya  (13,  75,  37;  84,  47  and  56;  85,  147  f.).  Agni  is  unscrupulously  vora- 
cious,  burning  11p  the  hermitage  af  Apava  (12,49,  38  f.),  burning  a  child 
(3,  127,  2  f.),  and  accepting  other  human  sacrifices,  even  accepting  for  an 
evil  purpose  the  sacrifice  of  the  ten  heads  of  the  fiend  (3,  275,  20).  The 
head  of  a  horse  is  put  on  the  fire-altar  in  the  horse-sacrifice  to  work  ill 
to  one's  foes  (7,  143,  71),  and  this  or  any  other  flre  of  destruction  is  all 
good  to  him,  is  himself;  for  he  is  consecrated  for  progeny-getting  and  for 
suicide  equally  (1,  120,  40;  10,  7,  56).  He  is  "the  priest"  and  as  a  priest 
he  appears  disguised  in  the  Khändava  episode  (1,  222,  30 f.;  so  chasing 
Maya,  ib.  228,  41).  In  the  story  of  SudarSanä  (daughter  of  a  king  Dur- 
yodhana  and  of  the  river  Narmadä),  his  beloved,  he  appears  as  priest  to 
woo  her,  and  gives  as  Sulka  his  continued  presence  as  Agni  in  Mähis- 
mati (13,2,  32)2).  The  son  of  the  god  and  of  the  girl  is  called  SudarSana 
(name  of  Agni's  discus)  as  a  sort  of  metronymic  (but  also  Pävaki).  He 
married  OghavatI,  who  was  raped,  in  accordance  with  the  guest-right,  by 
a  priest,  who  was  Dharma  in  disguise!  Agni  Supports  the  guest-right  as 
he  is  "guest  of  all  creatures"  (3,  313,  66).  The  account  in  2,  31,  23  f.,  says 
that  Nila,  king  of  Mähismati,  was  attacked  by  Sahadeva  after  the  hero 
had  got  tribute  from  Mainda  and  Dvivida,  sons  of  the  ASvins  (monkeys), 
who  lived  near  the  famous  caves  of  Orissa,  but  Nila  could  not  be  over- 
come  because  Agni  helped  the  king.  SudarSana  and  his  son  Agnivarna 
appear  in  DaSaratha's  genealogy  (R  1,  70).  Agni  is  represented  as  an 
adulterer,  päradärika,  who  gave  a  boon  to  all  the  women  living  in  that 
place,  that  they  should  wander  free  and  not  be  restrained  (svairinyah, 
aprativärane,  2,  31,  38);  but  he  is  lauded  by  Sahadeva  as  father  of 
Rudra  and  destroyer  of  sin,  son  of  Wind,  origin  of  water,  and  god  of 
purity,  who  bestows  happiness,  and  is  invoked:  "Cleanse  me  by  thy  truth 
and  give  me,  O  Agni,  contentment,  prosperity,  learning,  and  joy"  (ib.  50). 
As  protector  of  the  guest-right  in  another  form,  the  right  of  the  refugee, 
Agni  tests  Sibi,  under  the  form  of  a  pigeon.  Despite  the  fact  that  the 
pigeon  is  ominous  of  death  (§  12),  &bi  refuses  to  give  up  his  unwelcome 


*)  Fausb0ll,  op.  cit.  p.  174,  compares  the  three  forms  with  the  "explanation"  of  I,  7, 
19 ;  but  it  should  be  said  that  this  is  not  the  explanation  of  the  text.  Agni  is  one  of  the 
three  horrible  forms  of  Siva  (q.  v.)  and  is  identical  with  sun  and  lightning  also  as  forms 
of  the  same  god.  In  H  7422>  conversely,  Siva  is  lauded  as  Atharvan  =  Agni,  yajfie 
hütah,  etc. 

2)  The  father  of  the  bride  gives  a  dowry  and  the  bride-groom  gives  a  sulka  in  this  tale. 
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guest.  According  to  3,  208,  7,  this  tale  shows  that  it  is  right  to  eat  meat! 
In  1,  197,  29,  both  Sibi  and  Visvabhuj  appear  as  names  of  former  Indras, 
but  here  he  is  son  of  Usfnara  and  Mädhavi,  daughter  of  Yayäti,  with 
whom  Sibi  and  his  brothers  sport  in  heaven  (1,  86,  6),  though  also  repre- 
sented  as  son  of  Hiranyakaslpu  (1,  65,  18;  5,  118,  2,  9,  and  20).  As  Saura- 
theya,  Sibi  is  son  of  Surathä  (an  Apsaras,  H  14 164)  and  father  of  Kapo- 
taroman (3,  197,  25  and  28),  the  "bull  of  the  Saurathas"  (so  S).  A  parallel 
story  to  the  received  Version,  according  to  which  he  weighs  out  his  flesh 
to  compensate  the  hawk  (Indra)  for  the  loss  of  the  pigeon  (Agni),  is  to 
this  effect:  that  Sibi  killed  and  cooked  his  own  son  for  a  priest  to  eat 
(3,  198,  2  f. ;  usual  tale  in  3,  131,  28),  and  would  have  eaten  thereof  himself, 
had  not  the  priest,  who  was  Vidhätr  in  disguise,  resurrected  the  son. 
The  same  story  of  the  pigeon  is  told  of  his  son  Vrsadarbha  or  Brhad- 
garbha  (13,  32,  4 f.),  but  Agni  does  not  here  appear;  only  Indra  with  the 
gods  come  to  see  the  great  act  (in  this  Version  Sibi  actually  dies).  Agni 
is  "more  pleased  with  the  feeding  of  guests  than  with  offerings  of  food 
and  flower  and  paste"  (3,  200,  22). 

§  52.  Agni's  amorousness  stops  at  violating  the  wives  of  the  great 
seers.  He  feil  in  love  with  them  when  they  slept,  but,  though  glorious, 
they  were  cold  and  "pure  as  moon-beams".  Becoming  the  Gärhapatya  fire 
he  "as  it  were,  fondled  them",  but,  being  unable  to  rouse  their  passion, 
he  went  to  the  forest  (of  all  places!)  to  commit  suicide  (3,  224,  29 f. ;  ib.  38). 
In  the  meantime  Svähä  (1,  199,  5;  5,  104,  8;  R  5,  24,  26,  devl),  daughter 
of  Daksa,  who  loved  Agni,  assumed  the  forms  of  the  wives  (except  that 
of  Arundhatf)  and  through  her  instrumentality  was  born  Skanda  (Pävaki, 
Sväheya),  son  of  the  supernatural  Adbhuta  Agni,  who  had  been  engaged 
in  carrying  oblations  to  the  Sun's  disc  (3,  224,  14  and  28),  tili  the  sight 
of  the  seers'  wives  induced  him  to  transform  himself  into  the  special 
Gärhapatya  form  of  fire.  Svähä  is  recognised  regularly  as  Agni's  wife 
(13,  146,  5  and  oft).  The  rest  of  his  family  is  variously  interpreted.  A 
god  who  is  his  own  father  and  has  as  many  forms  as  there  are  sacrifices, 
with  parents  and  sons  in  each  form,  who  is  born  of  äändill,  or  AranT,  or 
water,  whose  father  is  Brahman,  or  Angiras,  and  who  is  sire  of  all  the 
gods  as  well  as  sprung  from  the  mouth  of  Visnu  and  appears  as  a  form 
of  Rudra  and  is  listed  among  Pitrs  and  among  Vi£ve  Devas  (above,  and 
13,  91,  29)  and  Vasus,  is  not  a  god  to  be  genealogically  fixed.  One  re- 
current  phrase  makes  him  chief  of  the  Vasus  (Holtzmann)  and  this  is 
the  only  important  item  (Äpa  Saha  mentioned  above  as  an  Agni,  husband 
of  Muditä,  is  a  Vasu  in  H  152.  Cf.  6,  34,  23;  7,  6,  5,  etc.).  ^ändili  (and 
Agni  äändilya)  as  mother  is  distinctly  later  than  Arani.  Besides  the 
SudarSana  of  the  legend  above,  Drstadyumna  is  son,  i.  e.  a  bhäga  or 
part  of  Agni;  and  AgniveSa  was  a  saintly  hero  "born  of  Agni".  He  learned 
the  use  of  "fire-arms"  (ägneyam  astram  is  used  by  gods  and  heroes) 
from  Bharadväja  and  taught  them  to  Drstadyumna's  father  (1,  130,  39  f.). 
The  north-eastern  mountaineers  in  general  are  also  born  of  Agni  (7,  112, 
31,  Kirätä  Agniyonayalj),  perhaps  because  Agni's  district  is  the  East 
(cf.  VS.  9,  35,  Agnineträ  Devälj  are  in  the  East),  though  as  world-protector 
he  has  the  South-east  (4,  30,  25,  his  district  is  East),  but  his  altar  inclines 
to  the  North-east  (R  2,  99,  24).  As  sons  of  Agni,  the  Rämäyana  adds  Nila 
(the  ape)  and  "fiery-mouth",  Ulkämukha,  also  Asanga  (R  1,  17,  12;  ib.  4, 
41,  2  f.;  ib.  6,  30,  25),  and  the  "very  glorious  saint"  Suprabha  is  also  "son 
of  Agni"   (R  7,  96,  4).    Agni  himself  is  the   ape-sun  (3,  3,  61)  Vrsäkapi 
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(H  12292,  etc.),  but  only  as  supreme  Ätman  (Siva,  7,  202,  136).  Agni- 
kanyäpura  is  the  city  of  the  "girls  of  Agni",  but  they  are  the  divine 
maidens  of  his  harem  (13,  25,  43).  H  7738  assigns  them  to  Umä'scourt, 
though  H  (73  and  83)  also  recognises,  as  real  daughters  of  Agni,  AgneyT 
and  Dhisanä.  The  saints  called  Agnisvättas  and  Agnidagdhas  might  be 
called  connections  of  Agni,  as  they  are  regarded  as  Pitrs,  "without  fire 
and  with  fire",  according  to  VP.,  where  they  follow  the  enumeration  of 
fires  (VP.  1,  10,  18);  but  they  are  apparently  connected  only  through  having 
been  burned  by  Agni  (or  eaten)  at  what  the  epic  calls  the  Agnicaya  or 
Agniräsi  (RG  4,  60,  17). 

The  relation  between  Agni  and  the  other  gods  has  already  been 
shown  in  part.  Krsna  (q.  v.)  overcomes  him,  but  he  is  one  with  Krsna- 
Visnu,  as  he  is  one  with  Siva,  for  whom  he  "removes  difficulties"  (12, 
343,  23),  and  with  the  Sun.  He  is  especial  friend  of  Väyu  and  fights  against 
the  demons  (Asura  Bali,  7,  25,  20)  on  Indra's  side,  but  against  Indra  in 
his  own  interest,  to  aid  the  Välakhilyas  in  creating  Garuda,  as  also  against 
Varuna  and  other  gods  (Khändava,  1,  225,  13  f.).  The  Agnistut,  because  it 
praises  Agni  alone,  is  disliked  by  Indra  (13,  12,  4  f.,  Indradvista).  Väyu 
is  friend  and  soul  of  Agni  (cf.  Väyu  as  father  of  Agni,  §  49)  and  the  friendship 
of  the  two  is  as  proverbial  as  that  of  David  and  Jonathan  (cf.  3,  147,  29,  "the 
love  of  Agni  and  Anila").  "Pavana  the  friend  of  Anala"  lives  in  the  western 
district  (5,  110,  19),  but  Agni's  own  district  is  in  the  East  (above).  Together 
they  create  the  White  Mountain  and  Saravana,  birth-place  of  Kärttikeya, 
through  Siva's  seed,  and  with  the  seed  Agni  produces  gold  in  the  Ganges 
(R  1,  36,  19;  ib.  37,  22);  Agni  as  Väyusamanvitah;  cf.  6,  86,  20,  Agner 
Väyusahäyasya  yathä  kaksarn  didhaksatah,  but  whether  personifi- 
cation  as  divinities  be  intended  here  may  be  doubted.  Agni  and  Soma  (united 
above  in  the  late  Märkandeya  episode  as  forms  of  fires,  AgnTsomau)  are 
"born  from  the  eyes  of  Brahman"  in  the  hodge-podge  of  12,  343,  9f.,  sa 
Purusah  prajäh.  sisrksamäno  neträbhyäm  AgnTsomau  sasarja;  cf. 
ib.  342,68,  Agnih  Somena  samyukta  ekayonitvam  ägatah.  An  attempt 
is  made  here  to  cast  them  as  priestly  and  warrior-like  into  different  Orders, 
but  it  is  confused,  as  Agni  is  a  Brahman  and  Brahmans  are  Agnibhütäti 
(ib.  343,  15),  and  Agni  is  also  a  Ksatriya:  yah  Somas  tad  Brahma  yad 
Brahma  te  Brähmanä,  yo  'gnis  tat  Ksatram,  Ksaträd  Brahma 
balavattaram  (ib.  9).  The  Vedic  distinction  (SB.  10,  4,  1,  5)  between  Agni 
as  the  priestly  caste  and  Indra  as  the  warrior  (so  created)  is  here  lost 
sight  of  (cf.  Agnisomiyam  Brahma,  12,  343,  65  f.;  the  two  gods  uphold 
the  priestly  power).  Agni  will  carry  no  oblations  in  a  kingless  land  (12, 
67,  5).  Soma  and  Agni,  combined  in  the  East,  appear  as  the  "two  eyes  of 
Dharma",  because  it  is  the  East  which  was  first  made  the  starting-point 
of  oblations  (so  at  least  N.  explains  caksusi  Dharmasya,  5,  108,  4). 
Agni  is  Kumärasü  (Skanda  is  Agneya,  3,  232,  3;  Agnija,  R  7,  4,  24),  and 
is  &va  (and  Brahman,  13,  85,  147),  whose  eye  he  is  (13,  14,  324),  and 
general  lord  of  Pitrs  (ib.  313),  whom  he  saves  from  indigestion,  as  he  does 
the  gods,  by  keeping  off  the  indigestion  devils  (12,  92,  10  f.).  He  is  himself 
in  epical  and  Vedic  literature  "all  the  gods"  (3,  224,  20,  S  has  agnifr 
sarväs"  ca  devatäri).  That  Agni  is  all  the  gods,  is  called  a  devasya 
ääsanam  (14,  24,  10,  read  vedasya?).  As  father  of  Kumära  (S  7,  41,  28 
calls  Kumära  Vahnisuta),  Agni  gives  him  a  goat,  chäga,  the  vehicle 
of  Agni,  with  which  he  is  identified  (13,  86,  24).  The  Krttikäs  and  Agni 
constitute  the  "asterism  and  divinity  of  the  sword",  respectively  (12,  166, 
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82).  In  3,  231,  44,  Skanda  is  Krttikäsuta  and  the  Krttikäs  are  a  "seven- 
headed"  asterism  (3,  230,  11)  of  the  personified  Sword  (as  Dharma),  and 
(1,  221,  85)  they  are  the  naksatrarn  Vahnidaivatam,  that  is,  Agni  is 
their  divinity,  which  shows  that  the  Krttikäs  means  sword  and  also  that 
Agni  himself  was  understood  as  a  war-god.  He  takes  upon  himself  part 
of  the  sin  of  Indra,  on  condition  that  he  may  cast  the  sin  off  again  upon 
those  who  do  no  not  worship  him  with  "seeds,  plants,  and  flowers",  but 
this  is  a  sectarian  insertion  in  favor  of  bloodless  sacrifice  (12,  283,  31  f.). 
Another  slight  indication  of  Agni's  being  a  warrior  (besides  his  actual 
battles)  may  be  found  in  the  comparison  introduced  when  he  searches 
for  the  lost  Indra  and  fears  water,  "since  fire  arose  from  water  as  the 
kingly  power  arose  from  the  priestly"  (each  is  overcome  by  its  source, 
5>  J5>  34=38,  13).  Having  found  Indra,  Agni  agrees  to  help  him  on  the 
understanding  that  he  shall  share  in  Indra's  great  ceremony,  Mahäkratu 
(Indrägnyor  bhäga  ekali,  5,  16,  32).  Agni  helps  Indra's  son  particularly 
by  giving  him  (Arjuna)  his  bow  and  ape-standard  (1,  61,  47  f.).  His  insatiate 
greed  (5,  26,  6)  has  the  general  redeeming  feature  that  "he  is  unwearied 
in  doing  work  for  man"  (5,  29,  10).  Agni's  beauty  is  often  spoken  of, 
especially  at  night,  and  when  strengthened  by  prayer  and  butter,  mantra- 
hutärcimäli  (6,60,25).  The  abhimantrita  fire  only  a  boaster  pretends 
to  defy  (5,61,9).    Fires  as  heroes  defend  Bäna's  city  (H  10458 f.). 

§  53.  As  the  god  of  ritual,  Agni  is  recognised  as  approached  by  the 
threefold  circumambulation.  The  bird  that  sacrifices  itself  in  fire  "goes 
thrice  around  Agni"  as  a  beginning  (agnim  trih  parikramya,  12,  146, 
23),  and  in  the  marriage-ceremony  this  is  the  rule  (R  1,  73,  36,  trir  agnim 
te  parikramya  ühur  bhäryäh).  As  upholder  of  priests,  his  rule  is 
their  model:  "the  law  of  Fire  is  the  law  of  priests"  (12,  141,  64;  here, 
in  contrast  to  the  aindro  dharmah  of  warriors,  the  ägniko  dharmalj 
gives  the  right  to  eat  all  things:  brahma  vahnir,  mama  balam,  says 
ViSvämitra  when  hungry  enough  to  eat  ä  dog).  As  one  ceremonially  im- 
pure may  not  look  at  Sun,  Moon,  or  stars,  or  touch  a  cow  or  priest,  so 
he  (the  ucchista,  13,  104,  63)  may  not  touch  Fire.  Such  a  man  is  ex- 
communicated,  "Agni  accepts  not  his  oblation"  (13,  126,  29 f.).  Nor  can 
any  oblation  be  made  without  fire:  nastam  hutam  anagnikam  (5,  39, 
42).  Above  it  was  shown  that  Agni  as  päpahan  burns  sinners  (cf.  12,  68, 
42,  päpän  dahati,  of  the  king  functioning  as  Agni).  But  Agni  has  the 
same  röle  when  acting  as  the  Samvartaka  fire.  Compare  5,  48,  65 :  "Like 
Agni  at  the  end  of  the  age,  introducing  a  new  age,  I  shall  burn  all  the 
hosts  of  robbers,  destroying  them"  (N.  yugänte  Satrünäm  samhäre 
jäte  sati),  though  it  may  be  forced  to  assume  that  here  the  simile  implies 
Agni  päpahan.  Elsewhere,  however,  the  Fire  of  Destruction  is  expressly 
to  bring  to  an  end  the  Kali  age  and  reissue  £oodness  unsullied.  As  averter 
of  obstacles  (above)  Agni  precedes  GaneSa,  (§  145),  who  appears  only  as 
deus  ex  machina  in  Adi,  and  in  this  röle,  as  well  as  giver  of  boons,  he  is 
said  to  have  blessed  Gaya;  he  also  introduces  here  the  pernicious  doctrine 
of  the  "grace  of  the  Guru".  Thus  he  grants  Gaya  the  power  to  know 
the  Vedas  without  study,  simply,  as  Gaya  begs,  through  "austerity,  chastity, 
observances,  vows,  and  the  grace  of  the  Gurus"  (7,  66,  2  f.).  Gaya  con- 
cludes :  avighnam  cä  'stu  me  nityam  dharmakäryesu,  Pävaka, 
"may  there  never  be  any  obstacle  in  the  Performance  of  my  duties", 
which  request  the  god  granted.  To  honor  his  own  Guru,  Brhaspati,  and 
Indra,  Agni,  sent  as  a  messenger  by  Indra,   goes  to  Marutta  and  accepts 
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hospitality,  but  when   Marutta  says  that  he  will   burn  Agni  with  his  (Ma- 
rutta's)  eyes,  the  Fire-god,   "afraid   of  being  burned",   trembles  and  runs 
away  (14,  9,  8  f.).    In  another  section  of  the  same  book  (58,  46),  Agni  burns 
fiercely  to  aid  Utanka,  after  first  appearing  to  him  in  the  form  of  a  black 
horse,  and  saying  that  he  was  his  Guru's  Guru.  So  by  burning  he  frightened 
the  Nägas  into  giving  Utanka  the  stolen  ear-rings,  as  elsewhere  (1,  3,  128  f.) 
the  ancient  Apämgarbha  VaiSvänara  is  the  horse  of  Indra  (ib.  149;  cf.  yo 
'£vah  so  'gnih,   167).    Usually  as  horse  he  is  white;  his  light  has  power 
and  he  is  fearless;  though  like  the  light  of  the  Sun  his  light  cannot  pene- 
trate   the   "darkness  of  Death's  realm"   (in   the  South,  5,   109,  21,  tamah 
.  .    abhedyam    bhäskarenä    'pi     svayam    vä    Krsnavartmanä).     In 
H  13928 f.,   Agni   is  described  as   general  Devadüta   (messenger  of  the 
gods),  whose  soul  is  Wind,   whose   source   is  water,   as  he  is  the  water's 
source,  the  red  one  clothed  in  blue,  chief  of  gods  (devägryah),  the  maker 
of  the  Vedas  (Vedakartr,  epithet  of  the  Sun),  the  hara  of  oblations,  and 
Hari;  also  Svadhädhipa,  Svähäpati,  Devadeva,  Rudrätman,  etc.,  where,  as 
warrior,  he   overthrows  the  Daityas.    Otherwise,  Devadüta  is   not  applied 
to  Agni,  though  it  is  not  an  uncommon  expression  and   in   3,  55,  22f.  is 
used  of  Nala   as  messenger   of  Agni   himself,   inter   alios  (in  3,  260,  30f., 
the  "messenger  of  the  gods"  who  converses  with  Maudgalya  is  not  named). 
Agni's  last  appearance  in  the  great  epic  is  as  a  mountainous  obstruction 
in  the  path  of  the  heroes  who  are  climbing  up  to  heaven.  He  bids  Arjuna 
cast   into   the    ocean   the   bow   the  god   had  given  him  after  receiving  it 
himself  from  Varuna,  and  when  the  restitution  was  accomplished,  "seven- 
flamed   Pävaka   disappeared"   (17,   1,  43).    The   epic   does   not   ascribe   to 
Agni  the  later   epithets,  Abjahasta,  Tomaradhara,  RohitäSva,   and   Chäga- 
ratha,  though  it  suggests  all  save  the  first  ("lotus  in  hand").1)   In  H  11  360  f., 
the  sixteen   priests   of  the    fire-cult    are    enumerated,   with   many   textual 
errors   in   C  (=  3,   10,  6  f.),    some   of  whom,    like   the    Hotr,    Samitr,    and 
Sämaga  (3,  100,   14)  are  common  enough  to  be  incidentally  mentioned  in 
the  epic  itself;  others  (Agnidhra,  Nestr,  etc.)  are  too  technical  to  find  a 
place  there,   though   all  of  course  were  well   known,    as  were  the  Agni- 
hotras  (3,  82,  36,  etc.)  and  Agnistomas  (ib.  83,  88 f.)  incidentally  referred 
to  (with  ati rätras).  Agnyähitas  and  Anähitägnis  (those  wo  do  and  do  not 
keep  up  the  sacred  fires)  are  also  mentioned  in  both  epics,  but  these  or 
equivalent  terms  are  found  everywhere.    An  Agni-Tirtha   is  mentioned  in 
3,  84,  46   (Agnidhäräm    samäsädya   trisu    lokesu    vi£rutäm,    taträ 
'bhisekam   kurväno   hy  Agnistomam   aväpnuyät),    as   being   so    ce- 
lebrated  that  a  bath  there  brings  the  reward  of  an  Agnistoma.    On  "hell- 
fire",  see  §  54t,  and  on  Soma  and  Agni,  §  45. 

§  54.  Yama.  —  Yama  is  the  son  of  Vivasvat  (see  Adityas,  §  32). 
According  to  1,75,  11  f.,  Yama  Vaivasvata,  son  of  Vivasvat  Märtända,  was 
born  after  Manu  (also  son  of  Vivasvat).  Instead  of  the  last  Statement,  S 
has  "and  also  Yami  was  born  as  daughter  of  Märtända"  (S  1,69,  15).  In 
H  552,  the  pair  are  called  Yama  and  Yamunä.  But  the  twin  sister  plays 
no  part  in  the  epic  as  such,  being  only  a  relic  of  the  old  Vedic  myth. 
As  Yama  is  sometimes  identified  with  Kala  (Time,  as  the  universal  de- 
stroyer),  the  scholiast  identifies  with  the  sister  of  Yama  the  "sister  of 
Kala",  Bhayä  Kälabhagini,  who  married  Heti,  the  Räksasa  king,  father  by 
her  of  VidyutkeSa,  who  married  the  daughter  of  Sandhyä  called  Sälaka- 


*)  For  a  very  complete  monograph  on  Agni,  in  the  Great  Epic,  cf.  Adolph  Holtzmann, 
Agni  nach  den  Vorstellungen  des  Mahäbhärata  (1878). 
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tankatä,  mother  of  Suke^a,  whose  three  sons  warred  with  the  gods  tili, 
overcome  by  Visnu  and  Garuda,  they  abandoned  Lanka  and  fled  under 
earth  (R  7,  4,  16 f.,  and  23;  ib.  8,  49).  According  to  Mbh.,  S  2,  23,  20 f., 
the  cvent  described  in  VP.  5,  1,  70 f.,  where  it  is  said  that  the  birth  of 
Balaräma  was  transferred  from  Devaki  to  Rohini  through  the  agency  of 
Visnu's  power,  yoganidrä  (cf.  H  3306),  took  place  through  the  activity  of 
Yama  by  means  of  yämyä  mäyä.  The  word  here  means  "constraining", 
with  which  signification  the  epic  always  connects  the  god's  name  (6,  34, 
29,  Yama  l.i  samyamatäm  ah  am,  distinct  from  Kala,  ib.  30).  The  same 
notion  underlies  the  raudräni  yämyäni  sämäni,  imprecative  Mantras 
(2,  80,  8;  or  "addressed  to  Yama"?).  Yamälaya  is  often  a  paraphrase  for 
death  itself  (3,  313,  116).  In  Yamaksaya  there  is  a  play  on  the  double 
sense,  "abode"  or  "destruction"  of  Yama  (R  2,  60,  3;  R  4,  53,  36  and  often), 
and  so  Vaivasvataksaya  (3,96,9;  R  7,  73,  8),  though  the  usual  expression 
is  Yamasädana  (2,  jy,  18;  R  3,  22,  4,  etc.),  or  equivalents  (yiyäsur 
Yamalokäya,  7,  84,  28;  Yamasya  gehäbhimukham  hi  päpam  [tväm 
nayämi],  R  7,  68,  20),  A  vaguer  term  is  visaya  (9,53,20;  R  2,  9,  63). 
Even  a  boar  is  addressed:  nayämi  dandadhärasya  Yamasya  sadanam 
prati  (3,39,48;  cf.  ib.  10,  netädya  Yamasädanam,  according  to  metre), 
for  (see  below)  animals  "go  to  Yama's  abode".  It  is  called  the  "city 
of  the  king  of  ghosts",  Pretaräjapura  (1,  67,  122)  and  Dharmaräjanive- 
Sana  (3,  240,  30,  the  objective  of  slain  heroes  in  both  cases).  No  distinction 
is  made  between  this  abode  of  the  King  of  Justice  and  Naraka,  hell  (cf. 
R  2,  12,  89  and  92).  Here  "Death"  leads  one  to  Yama's  abode,  but  usually 
the  slayer  leads  (1,  41,  14;  ib.  94,  21;  ib.  151,  40;  ib.  153,  29,  gamisyämi 
tväm  adya  Yamasädanam,  for  yätayisyämi  or  gamayisyämi).  Heroes 
dying  in  battle  are  said  to  increase  the  realm  of  the  god,  Yamarästra- 
vivardhanäh  (6,79,60  and  oft);  being  "dedicated"  thereto,  Yamarä- 
sträya  mahate  paralokäya  diksitäh  (7,  153,  2;  cf.  pretaloka,  ib.  155, 
14).  Paraloka  appears  as  v.  1.  of  Yamaloka  (4,  16,  51  =  S  20,  70).  On  the 
sacrificial  aspect  of  battle,  cf.  5,  58,  12;  12,20,  12,  etc.  Yamasya  netr  is 
applied  to  Räma  (as  Indra)  "bringing  to  Yama"  heroes  slain  (3,  25,  10). 
The  son  "leads  his  father  up"  out  of  hell  (1,  74,  in).  He  who  dies  cannot 
escape  the  city  of  the  king  of  ghosts  (1,  118,  31  f.);  he  "comes  into  the 
ghost-power"  (PretavaSarn  gatafr,  S  1,  134,  71  f.,  where  Preta  implies 
Pretaräj  or  Pitrpati,  7,  50,  14,  with  v.  1.).  Besides  being  Pitrpati,  Yama  is 
Dharmendra,  acting  as  judge;  as  when  he  sentences  Nrga,  who,  after 
going  to  the  Pitr-world  ofYama  and  being  ordered  back,  "falls  headlong 
into  a  well",  evidently  from  a  confusion  between  the  heavenly  abode  of 
Pitrs  and  the  lower  home  of  ghosts  (13,  70,  20 f.).  But  the  Pitrs  too  in  the 
epic  live  in  the  South:  nayämi  vaJj..dis"am  Pitrnäm  aSiväm  (S  5,  59, 
13);  "I  saw  Yama  established  in  the  South"  (3,  168,  14);  "Yama,  righteous 
king  and  lord  of  all  beings,  presides  over  the  South,  the  course  of  de- 
parted  spirits"  (3,  163,  8;  yämyä  dik  =  South).  The  "sacred  and  marvel- 
lous  palace  of  the  Pretaräja"  is  called  Samyamana  (ib.  9).  In  7,  142,  10 
(not  in  S)  it  is  called  SamyamanI,  as  in  13,  102,  14:  "Vaivasvati  samya- 
mani  janänäm"  (the  poets  love  to  parody)  =  Vaivasvatasya  sädanam, 
"where  only  truth  is  spoken,  and  the  weak  torment  the  strong"  (ib.  16). 
In  7,  72,  44,  Samyamani  sadä  sukrtinäm  gatifr  is  the  abode  of  the 
dead,  rendered  glorious  by  the  brightness  of  warrior  slain,  though  Vai- 
vasvata,  Varuna,  ^atakratu  (Indra),  and  DhaneSa  (Kubera)  are  all  repre- 
sented  as  receiving  him  as  guest  (see  Lokapälas).  It  is  called  the  "royal 
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residence",  räjadhäni  Yamasya  (7,  83,  27).  "Yama's  räjadhäni,  enve- 
lopped  in  darkness,  (lies)  beyond  the  end  of  earth"  (in  the  South,  R  4,  41, 
45,  as  Pitrloka).  To  be  more  exact,  as  is  Märkandeya,  it  lies  eighty-six 
thousand  leagues  from  the  world  of  men  (3,  200,  46).  All  human  beings 
who  die  have  to  go  to  Yama's  abode,  but  the  inhabitants  of  Kuruksetra 
do  not  have  to  "see  the  province  of  Yama",  that  is,  on  dying  they  will 
go  direct  to  heaven  (9,  53,  20,  Yamasya  visayam  te  tu  na  draksyanti 
kadäcana).  Also  there  are  tales  of  people  and  animals  being  taken 
direct  to  heaven.  Thus  in  13,  102,  62,  Indra  takes  a  priest  and  his  pet 
elephant  direct  to  heaven,  and  in  the  battle-scenes  it  is  clear  that  heroes 
are  thought  of  as  being  conveyed  at  once  to  abodes  of  bliss,  their  life- 
sacrifice  exonerating  them  from  all  liabilities.  Also  animals  "go  to  Yama"; 
he  is  prajäsamyamano  Yamah  (3,  297,  66),  constrainer  of  all  creatures 
born.  Compare  6,77,69:  "With  four  arrows  he  dispatched  the  four  war- 
horses  to  the  horrible  home  of  Yama  (Vaivasvataksayam  ghoram) 
and  with  one  arrow  sent  to  death  (mrtyave)  the  charioteer"  (cf.  ib.  79, 
11,  asvän  anayad  Yamasädanam).  Even  battle-cars  are  sent  to  the 
world  of  Death  (Mrtyulokäya,  7,  28,  30).  But  here  they  are  conjoined  with 
elephants  and  horses.  Other  passages  show  that  not  only  human  beings, 
but  all  "living  beings"  go  to  Yama's  abode.  Thus  in  3,  200,  40 f.,  the 
province  and  the  road  to  it  are  described.  It  is  as  horrible  as  a  dense 
jungle,  but  no  trees  give  shade,  as  one  goes  to  it.  There  is  no  water  to 
drink,  no  place  to  rest.  By  the  "messengers  of  Yama,  who  do  his  will" 
are  dragged  along  the  dead,  men,  women,  and  all  other  animate  creatures 
of  the  earth  (anye  prthivyäm  jlvasamjnitäh).  But  those  who  have 
been  generous  and  ascetic  find  relief.  Those  who  have  given  lamps  have 
the  way  lighted;  those  who  have  fasted  are  carried  by  geese  and  pea- 
cocks.  There  is  a  river  (§  4)  called  Puspodakä,  which  is  as  pus  to  those 
who  have  done  ill,  but  sweet  water  to  those  who  have  in  life  given  water 
to  others.  In  general,  those  who  have  been  generous  (to  priests)  "are  free 
from  Yama's  words",  which  seems  to  be  a  repetition  of  what  is  said  ib. 
vs.  24,  namely  that  they  who  have  been  hospitable  (to  priests,  bien  entendu) 
do  not  go  to  Yama  at  all  (no  'pasarpanti  te  Yamam),  i.  e.  as  judge. 
The  further  Statement  that  one  who  gives  samskrtam  annam  (cooked 
food)  to  the  priests  (vipresu)  obtains  the  world  of  Brahman,  because 
Prajäpati  is  food  (ib.  38  =  Pras\  Up.  1,  9,  etc.)  may  also  imply  the  direct 
ascent.  Three  persons  "go  the  same",  samam  yanti,  the  giver  of  food, 
Speaker  of  truth,  and  he  who  gives  without  solicitation  (ib.  42).  Fear, 
Terror,  and  Death  are  sons  of  Wrong,  Adharma,  and  Nirrti  Devf,  mother 
of  Nairrtas,  who  keeps  watch  and  ward  over  sinners  (1,  66,  53  f.;  12,  122, 
46).  Nirrti  is  exit  from  life  and  so,  as  destruction  ("he  binds  destruction, 
nirrti,  upon  his  mouth  who  speaks  unkindly",  1,  87,9)  synonymous  with 
niraya  (cf.  niryäna,  death)  and  Naraka,  the  place  of  spirits  below  earth 
and  place  of  those  destroyed.  Compare  5,  29,  45,  ete  vinastäh  ksa- 
yam  gatä  narakam  dirghakälam,  like  barren  sesame  seeds,  sandha- 
tiläh,  "they  have  gone  to  destruction  for  the  long  time"  (of  thirteen 
years).  They  are  not  dead  but  banished  and  so  gone  to  hell  (destruction). 
In  the  same  breath  Kaikeyi  is  addressed  as  nirayagämini  and  told  to 
go  to  hell  (destruction),  narakam  gaccha,  mä  ca  bhartuti  salokatäm 
(R  2,  74,  4  and  12);  narakam  vrajet  means  "go  to  destruction".  Those 
who  look  at  Räma  with  evil  eye  are  smitten  by  Yama's  rod  and  go  at 
once  to  niraya  (R  7,  82,  11).  Narake  and  nidhane  interchange  as  v.l. 
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when  it  is  said  that  a  priest-slayer's  family  fall  to  hell  (destruction),  in 
answer  to  a  doubt  as  to  whether  hell  exists,  or,  as  expressed  immediately 
after,  "those  sinners  who  do  not  sacrifice  do  not  get  to  yonder  world 
(heaven),  but  meet  onslaughts  (äpätän,  N.  narakän),  just  as  savages  do" 
(Pulindas  and  Sabaras).  The  explanation  of  this  term  (12,  151,  8)  is  elu- 
cidated  by  the  concrete  case :  "Thou,  who  art  guilty  of  priest- murder, 
shalt  fall  hcadlong  for  successive  years;  there  shalt  thou  be  tortured  by 
vultures  and  peacocks  having  beaks  of  iron,  and  after  that  thou  shalt  be 
reborn  on  earth  in  a  low  form.  Thou  thinkest,  dost  thou,  that  the  next 
world  amounts  to  nothing?  Let  me  teil  you  that  Yama's  messengers  in 
Yama's  home  will  remind  you  of  the  contrary"  (pratismärayitäras 
tväm,  12,  150,  15  f.).  A  sinner  is  "cooked  by  fire  terribly  in  awful  hell" 
(narake  ghore,  3,  128,  12;  as  narakägni).  He  finds  woe  in  the  river  in 
Yamaksaya  (12,  302,  31).  Dogs,  ospreys,  crows,  with  iron  beaks,  and 
vultures,  all  drinkers  of  blood,  enter  the  body  of  one  who  disobeys  his 
Gurus;  and  in  man's  destruction,  narakadane,  and  going  to  hell,  para- 
manirayaga,  in  hell,  mahäniraye  (Yäj.  3,  222),  after  he  has  sunk  into 
the  forest  in  the  province  of  Pitrs,  Pitrvisayavipinam  avagähya,  he 
is  pierced  with  the  wood's  sharp  axes  and  swords,  plunged  under  hot 
Vaitarani  (§  4)  and  comes  for  judgment  before  Yama,  whose  wind  blows 
before  him  that  is  about  to  die  (purä  'bhiväti  märuto  Yamasya  yalj 
puraljsarah,  etc.,  iambics,  12,  322,  29 f.).  Here  Vaitarani  is  mahänadi 
as  if  one  with  the  Mahänadi  river  in  Kaiinga,  two  hundred  and  fifty  miles 
south-west  of  Calcutta  ("Byeturnee"  in  Cuttack),  where  "Dharma  once 
sacrificed  and  Siva  once  seized  the  sacrifice,  upon  whose  northern  bank 
lies  the  gods'  way,  the  path  to  heaven"  (3,  114,  4  f.),  a  river  holy  enough 
to  remove  the  sins  of  those  that  bathe  in  it  (3,85,6).  The  river  ofYama 
of  the  same  name  is  also  called  Mahävaitarani  (6,  59,  127)  and  is  in  Yama's 
southern  district,  "near  the  town  of  Yama",  but  it  is  horrible,  raudrä 
ghorä  (6,  103,  38;  7,  146,  37;  ib.  171,  51),  though  also,  as  above,  it  is 
represented  as  in  the  home  of  Yama  (12,  302,  31).  Its  heat,  usnä  Vaita- 
rani, accords  with  its  southern  position.  Vaitarani  is  the  river  of  passage 
filled  with  vaitaranas,  passengers  (5,  109,  14).  The  uncertainty  as  to 
whether  the  Vaitarani  is  in  Yama's  realm  or  only  leads  to  it  and  its  double 
character  as  a  holy  river,  Mahänadi,  and  as  the  river  of  torture  in  hell, 
makes  it  probable  that  it  is  the  same  river  under  two  aspects.  The  heat 
is  transcribed  by  "acid"  (heat)  below. 

§  55.  In  hell,  cruel  men  with  clubs,  lances,  and  pots  of  fire  torment 
sinners,  who  are  also  tortured  by  forests  of  swords,  hot  sands,  thorny 
trees,  and  yätanäs  (torments)  of  various  kinds,  until,  purified  but  not 
yet  free,  they  are  reborn  as  worms,  etc.  (13,  in,  92 f.).  Men  slay  again 
here  those  already  slain;  a  field  of  carnage,  where  lie  heaps  of  slain  men, 
horses,  and  elephants,  resembles  the  realm  of  Yama  (8,  92,  10).  Incorporate 
though  the  ghosts  be,  yet  these  Pretas  feel  the  mutilations  to  which  they 
are  exposed  and  shriek  aloud.  Worms  gnaw  them;  dogs  (särameyas) 
devour  them;  they  are  plunged  into  the  river  of  blood,  Vaitarani;  they 
are  burned  in  hot  sand,  cut  by  sword-leaf  trees,  plunged  into  the  hell  of 
roaring,  Raurava,  and  into  the  river  of  acids,  ksäranadi  (Vaitarani),  and 
cut  on  razor-blades.  They  beg  in  vain  for  water;  they  hunger  and  thirst, 
and  are  pale  and  wretched,  appearing,  with  loosened  hair,  muddy  and 
rough  (R  7,  21,  12  f.).  Both  the  river  of  acids  and  the  river  of  pus  (above) 
are  elsewhere  unknown  to  either  epic,  but  Jain  literature  recognises  the 
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acid  stream  as  Vaitarani  (Sütrakrtänga,  i,  5,  I,  8  and  Uttarädhyayana  19,  59). 
In  the  Räm.  scene,  Rävana  attacks  Yama  and  sees  these  horrors  as  he 
approaches  the  realm,  defended  by  Yama  (and  Vama's  anucaras),  Kala, 
and  Mrtyu,  conceived  (as  in  9,  45,  17)  as  distinct  personalities,  though, 
as  already  remarked,  often  identified  (cf.  2,  56,  10:  "Be  happy  while  you 
can;  neither  disease  nor  Yama  =  death  will  wait  for  you  to  become 
happy").  Another  passage  introduces  Yama  and  Death  as  one  and  is  further 
remarkable  for  its  reference  to  the  tree  of  torture:  "Didst  not  thou 
(Rävana)  plunge  beneath  the  ocean  of  Yama's  army,  whose  monster  is 
the  rod  of  Death,  (that  ocean)  adorned  with  Sälmali  trees,  having  as  its 
mighty  billows  the  noose  of  Kala,  and  as  its  serpents  the  servant  (club) 
of  Yama,  to  win  a  great  victory  and  repulse  Death?"  (R  6,  7,  13  f.).  The 
Sälmall  (also  -i)  is  the  tree  of  torture  in  hell  (as  hell,  cf.  Manu  4,  90  and 
Yäj.  3,  222),  known  to  later  literature  but  not  to  the  early  epic.  Sita  alludes 
to  it  in  R  3,  53,  20:  "The  noose  of  Kala  noosed  about  thy  neck  I  see; 
thou  seest  golden  trees  (art  about  to  die) ;  thou  lookest  upon  the  horrible 
Vaitaranl  rolling  down  its  flood  of  blood,  and  the  fearful  wood  whose 
leaves  are  swords ;  and  soon  shalt  thou  see  the  Sälmali  tree,  sharp,  and 
loaded  with  thorns  of  iron,  though  its  blossoms  are  of  gold  and  its  leaves 
of  beryl".  It  belongs  to  the  later  epic  and  Puränas  (cf.  the  küta  Sälmali 
of  the  Red  Sea,  R  4,40,  37;  and  as  torture-tree,  13,  in,  93;  18,  2,  25; 
ib.  3,  4).  As  already  indicated,  Yama's  hell  is  but  temporary.  A  seller  of 
Soma  spends  thirty  (v.  1.  three  hundred)  years  in  the  hell  Raurava  (13, 
101,  13)  and  is  then  reborn  in  a  low  form,  where  (ib.  24)  he  may  have 
a  memory  of  former  births.  A  murderer's  years  in  hell  equal  the  number 
of  drops  he  sheds.  Adulterers  live  in  hell  as  many  years  as  the  body  has 
pores  (ib.  104,  22  etc.),  etc.  Hell  is  a  watery  place,  a  lake  (3,  58,  2;  10, 
5,  14),  a  muddy  hole  (R  5,  27,  27).  Heils  are  spoken  of  as  the  "lowest 
worlds"  (adhamä  lokäh,  3,  199,  14)  but  how  many  there  are  is  doubtful. 
Kälasütra  in  3,  157,45  *s  not  a  neu  but  Fate's  line  baited  for  man.  Manu 
and  Yäjnavalkya  (loc.  cit.  above)  recognise  twenty-one  hells.  The  Visnu- 
Puräna,  naming  twenty-eight,  adds  that  there  are  many  others  (VP.  2,  6, 
28,  "hundreds  and  thousands"),  in  fact  a  different  hell  for  every  kind  of 
offence  or  at  most  for  small  groups  of  allied  offences.  These  hells  of  the 
later  eschatology  are  really  compartments  of  the  general  "province  of 
Yama"  and  are  situated  in  VP.  under  the  seven  strata  below  earth's  sur- 
face.  Many  of  the  later  names  are  those  used  as  descriptive  epithets  in 
the  epic,  such  as  "sword-leaf  forest",  somewhat  as  attributes  of  gods 
become  special  gods.  Others  are  quite  new  and  unknown  to  either  epic, 
while  a  few  attributives  or  descriptive  terms,  already  names  in  the  epic, 
are  retained  (Raurava,  Kala),  although  the  sinners  occupying  them  are  not 
the  same.  But  the  chief  interest  from  the  epic  point  of  view  lies  in  the 
fact  that  the  twenty-one  or  twenty-eight  hells  of  the  later  period  point 
to  an  original  seven  by  first  trebling  and  then  quadrupling.  As  the  epic 
has  Rasätala  as  the  seventh  Stratum  (5,  102,  1)  below  earth's  surface  and 
places  there  the  hell  to  which  a  liar  goes  (13,  6,  34),  while  the  evil  demons 
are  punished  by  being  confined  in  Pätäla,  and  as  the  worlds  are  seven 
(3t  3)  45))  it  is  probable  that  this  sacrosanct  number  operated  to  fix  the 
hells,  confused  with  strata,  as  seven  (afterwards  increased  threefold).  A 
survival  of  this  primitive  belief  may  perhaps  be  found  in  13,  45,  19,  which 
says  that  verses  sung  by  Yama  himself  are  to  the  effect  that  a  man  who 
sells  his  son  or  his  daughter  (by  accepting  a  price,  Sulka,  for  her)  "ob- 
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tains  as  his  portion  urine  and  excrements  in  the  hell  called  Kala",  niraye 
Kälasähvaye,  described  as  saptävare  mahäghore.  Of  course,  sap- 
tävare  should  be  nominative  plural.  It  usually  introduces  the  statement 
that  "seven  earlier  and  seven  later"  (ancestors  and  descendants)  suffer 
for  a  man's  crime  (as  in  7,  198,  15;  or  in  the  form  saptä  'varän  sapta 
pürvän  punäti,  3,  186,  16;  cf.  3,  85,  92  and  13,  26,62,  etc.);  but  here 
as  the  verb  and  subject  are  singular  (müdhah  sama^nute)  this  in  im- 
possible  and  the  author  ofthe  gäthä  Yamodgitäh  must  have  connected 
saptävare  with  the  following  mahäghore  niraye  as  a  locative.  A  "hell 
on  earth"  (narako  bhaumah  1,  90,  4f.)  is  rebirth  (also  as  nom.  prop.) 
and  the  tormenters  here  are  Räksasas  (vs.  8),  but  this  is  metaphor.  To 
be  reborn  is  hell,  and  earthly  interests  are  the  fiends  that  plague  the 
soul,  preventing  it  from  entering  the  "seven  doors  of  heaven"  (ib.  22, 
seven  moral  qualities ;  N.  says  the  fiends  are  wives!).  That  the  hells 
actually  are  seven  in  number  is  asserted  by  several  later  authors  (Räm. 
Ved.  Sütra,  3,  1,  15,  etc.),  both  Brahmanic  and  sectarian,  probably  first 
Brahmanic.  If  in  the  (Jain)  Uttarädhyayana  31,  12,  the  "fifteen",  rather 
doubtfully  recorded  by  Professor  Jacobi  according  to  names,  could  be 
fourteen  (?),  it  would  be  a  link  between  the  seven  and  others  (above). 

§  56.  Yama  as  a  god  of  war  carries  a  bow  (yämyam  dhanuli,  7, 
23)  94)>  which  he  gives  to  a  mortal  hero,  and  arrows  given  by  him  are 
also  mentioned  (R  6,  91,  46,  Indrajit  shoots  a  Yamadatta  against  Vibhisana, 
the  arrow  of  the  god  of  justice  being  used  by  the  fiend  against  virtue !). 
Usually  Yama  carries  a  rod  (of  justice)  and  noose  (to  catch  souls).  The 
battle-club  or  rod  inspires  that  "fear  of  the  other  world"  which  alone 
makes  men  virtuous  (12,  15,  5  f.;  cf.  3,  56,  10).  The  rod  itself  is  then 
personified  and  becomes  Danda,  a  form  of  Yama  himself  (bnly  a  Südra 
is  nirdanda,  12,  15,  9f.).  Yama  and  Antaka,  "end-maker"  (Death),  are 
each  dandapäni  (cf.  dandapänir  ivä  'ntakah  or  iva  kruddhah,  Stan- 
ding phrases).  Yama  is  higher.  Yama  wins  the  battle  and  Antaka  cuts 
off  the  heads  (3,  139,  14).  He  is  classed  with  Kubera,  Varuna,  and  Rudra 
as  a  warrior  (5,  162,  27;  6,  83,  41).  Yama  uses  also  the  Käladanda,  while 
Death  and  Kala  admire  him  (R  7,  22,  23  f.).  The  arrows  of  heroes  are 
like  Yama's  danda,  as  is  also  Bhlma's  great  club  (3,  154,  17;  6,  85,  33). 
The  image  is  so  conventionalised  that  one  can  say  (3,  11,43):  "like  Indra 
he  let  fall  his  club  like  Yama's".  An  unusual  image  compares  an  arrow 
to  Yama's  tongue  or  Antaka's  tongue  (7,  179,  54;  9,  11,  52).  One  who 
"has  entered  Yama's  fangs"  is  virtually  dead  (7,  110,  19).  "The  door  of 
Death"  (Mrtyu)  opens  upon  Yama's  home  (R  4,  6,  25  f.).  Both  Kala  and 
Mrtyu  bear  nooses  and  on  occasion  are  feit  as  poetical  equivalents  of 
Yama,  though,  when  analysed,  Kala  is  to  Yama  as  Yama  is  to  Mrtyu,  the 
superior  power.  Death's  noose,  rod,  world,  place,  "the  fangs  of  Death", 
etc.,  are  all  used  as  of  Yama.  Even  Mrtyuh  kimkaradandabhrt  occurs 
(8,  56,  120)  and  an  arrow  is  "like  Mrtyu's  tongue"  (v.  1.  sister,  svasäm 
for  jihväm,  6,  116,  3;  cf.  7,  116,  54).  The  servants  of  Yama  are  messengers 
or  kimkaras,  who  live  in  the  North  as  well  as  elsewhere  (R  6,  74,  59). 
The  club  is  the  god's  servant,  so  that  a  warrior  is  described  as  "like 
Yama  with  his  servant  (club)  in  hand"  (9,  32,  42;  cf.  50).  Kimkaras  are 
also  a  class  of  Räksasas  (p.  45).  In  13,  62,  27,  Mrtyur  Vaikimkaralj 
is  taken  by  the  scholiast  to  be  a  derivative  of  Vikimkara  (Kala),  "son  of 
Time"  (viparitam  karoti);  but  vai  must  be  a  separate  word,  Kimkara 
being  the   club   of  Yama.     In  3,  298,  38,  since  Yama  here  comes  alone 
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and  carries  no  club,  there  is  a  purely  conventional  force  in  sakim- 
karah.  The  messengers,  Yamadütäh,  are  (like)  Räksasas,  having  pointed 
ears,  huge  mouths,  and  reddish  hair,  and  being  deformed  but  massive 
(12,  138,  117).  They  fetch  the  dead  (3,  297,  14)  with  exceeding  speed 
(5,  151,  26).  Rudras  are  also  attendants  on  Yama,  as  Maruts  are  on  Väsava 
(3,  237,  11),  and  a  hero  is  said  to  be  appear  like  Antaka,  rod  in  hand, 
like  Rudra,  and  like  Yama  with  the  Rudras  (6,  102,  36  f.).  Either  Yama  or 
his  messengers  noose  the  soul  of  the  dying  (11,  4,  11  and  3,  297,  17).  In 
the  last  passage  Yama  does  the  work  of  his  men,  purusas,  and  is  de- 
scribed  as  king  of  Pitrs,  Lord  (Bhagavat,  Devesa,  Isvara,  etc.),  appearing 
with  a  diadem  and  red  clothes,  shapely,  dark,  with  red  eyes,  glorious  as 
his  father  the  sun,  and  bearing  a  noose  in  hand.  Philosophy  sees  in  failure 
of  the  senses  the  messengers  of  Yama  (R  2,  64,  66)  and  forrns  of  Time 
(Kala),  while  man's  body  is  Yama's  car  (11,  7,  12,  read  vidhayah  with  S; 
ib.  19,  yämyam  ähü  ratham).  The  tales  treat  the  messengers  more 
mythologically.  Yama  once  said  to  a  certain  man  clothed  in  black,  who 
had  red  eyes  and  hair  and  the  legs,  eyes,  and  nose  of  a  crow  (the  bird 
of  death):  "Do  thou  go  to  Brahman-town  and  fetch  hither  a  man  of  the 
Agastya  clan  whose  name  is  Sarmin.  Don't  make  a  mistake  and  fetch  the 
wrong  man".  But  Yama's  messenger  made  the  mistake  and  got  another 
man  named  Sarmin,  who  on  arriving  wished  to  stay.  But  Yama  told  him 
that  this  was  impossible;  he  did  not  understand  Käla's  Orders  or  he  would 
not  ask  such  a  thing.  So  he  was  exchanged  for  the  right  Sarmin  after 
a  lecture  from  Yama  (13,  68,  5  f.).  The  god  also  lectures  Näciketa  (13, 
71,  7  f.),  when  this  boy,  cursed  by  his  father  to  "see  Yama"  (die),  feil  as 
if  thunderstruck  and  went  to  Yama.  His  father's  tears,  however,  caused 
life  to  sprout  in  him  and  he  returned  to  consciousness  and  told  his  father 
what  he  had  seen.  He  said  he  had  found  the  Vaivasvatä  Sabhä  or  Hall 
of  Yama  a  very  charming  place  and  had  seen  the  worlds  of  the  good 
where  rivers  ran  milk  and  mountains  were  made  of  butter.  In  H  4924, 
Krsna  makes  Ocean  and  Yama  restore  the  drowned  son  of  Sämdipani. 

§  57.  The  Sabhä  here  mentioned  is  more  fully  described  in  2,  8;  it 
was  made  by  Vis"vakarman  (All-maker),  is  more  than  a  hundred  leagues 
in  extent,  golden  and  sunny,  where  wishes  are  granted,  and  there  is  no 
cold,  hunger,  sorrow,  old  age,  etc.;  but  all  good  things  "to  lick  and  chew" 
are  there  (all  is  tasty,  rasavat;  cf.  Yama's  gift  to  Nala,  3,57,37,  anna- 
rasa).  This  palace  contains  royal  and  priestly  seers  (some  found  again 
in  the  palace  of  Indra),  kings,  saints,  and  heroes  (Nala,  the  two  Rämas, 
etc.);  also  Kala  and  Mrtyu,  Pitrs,  those  who  die  during  the  southern 
course  of  the  sun,  etc.  They  are  cheered  with  dance  and  song.  Besides 
those  mentioned  there  are  also  the  Wheel  of  Time  and  "Yama's  men 
appointed  to  lead  time",  that  is,  to  reckon  men's  lives,  as  well  as  many 
trees  and  other  incorporate  objects.  The  Fire-god  is  in  the  Sabhä  too, 
and  all  revere  Dharmaräja  (Yama).  Late  as  is  this  passage,  comparatively, 
it  fails  to  mention  at  the  court  of  Yama  his  scribe  Citragupta,  who  be- 
longs  in  fact  entirely  to  the  post-epical  period  of  the  pseudo-epic  (13, 
125,6  and  ib.  130,  I4f.).  At  5,  109,6,  Nilakantha  understands  Citragupta 
to  be  implied  by  nigadyate  (in  the  South,  "Dharma,  truth  and  Karman 
are  reported  there,  and  there  is  the  fruit  of  action  for  the  dead"),  but 
there  is  no  such  implication.  Even  when  Citragupta  is  mentioned,  the 
Sun,  as  witness  of  acts,  "reports"  them  when  one  dies  (13,  130,  17).  The 
late  passage    1,  74,  30  f.,    which  speaks   of  Yama  punishing  sinners,   says 
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only  that  the  witnesses  of  the  evil  act  are  the  gods,  Sun,  Moon,  Wind, 
Fire,  Sky,  Earth,  Water,  the  heart,  and  Yama  himself.  Noticeable  also  but 
not  unexpected  is  the  fact  that  Yama's  abode  is  one  of  bliss.  As  a  god 
he  lives  happily  and  his  residence  is  a  heaven  of  saints  and  heroes  like 
those  of  other  gods.  The  antithesis  is  brought  out  clearly  in  several 
passages.  Though  he  goes  with  "death  and  diseases"  in  a  parade  (3,  231, 
36;  Antaka's  charioteer  is  Roga,  disease,  12,  322,  42),  yet  he  is  master 
of  the  diseases,  etc.,  and  so  can  give  Hanumat  immunity  from  disease 
(R  7,  36,  17).  As  Dhamaräja,  king  of  justice  and  right,  he  may  even  allow 
an  exchange,  whereby,  if  an  equitable  Substitute  be  offered,  one's  death 
may  be  deferred.  Thus  Ruru  by  permission  of  Dharmaräja  gives  up  half 
of  what  remains  of  his  life  to  restore  Pramadvarä  to  life  (1,  9,  31  f.).  The 
parents  of  the  boy  killed  by  DaSaratha  will  ask  Yama  as  Dharmaräja  to 
take  them  instead  of  the  boy  (R  2,  64,  28  f.).  As  god  of  right  he  is  good 
to  the  good  and  bad  to  the  bad  (he  also  has  goods,  and  is  renowned  as 
having  wealth  and  happiness,  a  Plutos  as  well  as  a  Pluto,  R  5,  9,  9;  ib.  6, 
114,  33).  He  chastises,  but  as  instructor:  anu£ästi..  Sivah  Sivänäm 
aSivo  'Sivänäm,  but  as  death  at  his  command  comes  to  man  as  vices 
and  "there  is  no  death  but  this,  though  some  call  Yama  death"  (5,  42, 
6  f.),  so,  to  the  pious,  death  is  only  a  tiger  made  of  grass,  having  no 
terrors  for  the  good  (ib.  15).  There  is  much  of  this  higher  teaching  and 
also  allusions  to  hell  as  merely  low  births,  as  on  the  other  hand  there 
are  allusions  to  hell  eternal  (3,  183,  70;  5,  132,  20,  etc.);  but  one  is  a 
denial  of  a  populär  belief  and  the  other  is  due  to  extravagance,  for  no 
one  believes  in  eternal  hell,  and  few  believe  in  a  hell  merely  mental,  or 
expressed  in  terms  of  low  birth.  But  the  principle  that  Yama  is  not  evil 
to  the  good  leads  back  to  the  belief  that  good  people  who  go  to  him 
enjoy  themselves.  Only  the  evil  mourn  in  Yama's  sädanam  (13,  102,  I4f.). 
He  is  Subhakarman,  "whose  acts  are  noble"  (8,45,  31  f.).  The  visaya 
or  province  of  Yama  contains  frightful  regions,  but  also  regions  worthy 
of  the  gods,  so  that  his  abode  is  like  that  of  Brahman  (13,  in,  41  f.)  On 
Rävana's  inroad  he  saw  the  good  rejoicing  in  song  and  music ;  those  who 
had  given  houses  during  life  now  lived  in  beautiful  houses  and  had  gold 
and  gems  and  radiated  glory  as  they  went.  Rävana  released  the  wretched 
sinners  and  for  a  moment  they  too  enjoyed  themselves;  but  then  the 
Pretagopas  (ghost-guards)  and  other  Yamayodhas  attacked  the  fiend  and 
being  assisted  by  Yama,  Mrtyu,  and  Kala  would  have  overthrown  him 
had  not  Brahman  intervened.  Apparently  on  the  appearance  of  their  guards 
the  sinful  ghosts  return  to  torment  (R  7,  21,  10  f.).  Only  here  is  Yama's 
rod  described  as  having  nooses  at  its  sides  (KälapäSas  on  Käladanda, 
used  by  Yama).  Yama  helps  that  female  death  whose  tears  become 
diseases  (R  7,  22,  24 f.;  Mbh.  7,  54,  40  =  12,  259,  34 f.,  a  late  conception), 
an  awful  but  beneficent  power.  In  old  days,  Visnu  once  assumed  the  part 
of  Yama,  Yamatvam  kärayämäsa,  and  no  one  died  (3,  142,  35).  Then 
the  population  of  the  earth  increased  to  such  an  extent  that  earth  sank 
down  under  the  weight  and  Visnu  had  to  raise  her  (see  Visnu).  Possibly 
this  may  reflect  the  view  of  the  Indo-Iranian  Yama-Yima.  *)  The  tale  appears 
in  various  forms.  In  1,  197,  1  f.,  Yama  becomes  Öamitr,  or  cook  of  the 
gods,  preparing  their  sacrifice  (see  above  on  the  rasa),  and  so  men  ceased 
to  die.   Again  it  is  said  that  of  old  there  was  no  fear  of  Yama  as  death, 
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but  when  they  became  wicked  Visnu  made  Samavartin  (Yama)  regulator 
of  sinners  and  of  Pitrs  (12,  207,  35;  cf.  122,  27),  just  as  he  made  &va 
overseer  of  Bhüts  and  Mätrs.  The  origin  of  the  name  is  not  explained. 
It  may  be  for  samavartin  (cf.  Visnu  as  Samävarta,  13,  149,  96),  but 
perhaps  is  better  taken  as  it  Stands  in  the  sense  of  "equal-acting",  i.  e. 
as  a  fair  judge  and  punisher  (even  "of  secret  sins",  5,  35,  71). 

Yama's  name  has  demoniac  associations  in  the  name  of  YamaSatru, 
a  Räksasa  (R  6,  44,  20,  v.  1.  YajnaSatru)  and  in  the  names  of  Räksasas 
in  12,  98,  after  13,  where  S  adds  Samyama,  Viyama,  Suyama,  as  sons  of 
Sata^rriga  (perhaps  taken  here  from  Puränic  sources).  The  Yämas  and 
Dhämas  who  guard  the  road  to  heaven  seem  to  be  a  sort  of  Pitrs,  but 
the  text  itself  says  that  they  are  of  unknown  form  (9,  44,  33);  they  are 
heavenly  beings  (3,  261,  6).  The  followers  of  Skanda  given  by  Väyu  are 
called  Atiyama  and  Yama  (9,  44,  45),  constraining  (yam)  powers;  and 
so  perhaps  the  Yämas.     Cf.  the  Yamaratha  vow  of  Yama's  wife,  H  7941. 

§  58.  The  family  of  Yama  is  more  restricted  than  that  of  most  gods. 
He  is  absent  from  the  group  of  gods  who,  in  R  1,  17,  are  commissioned 
to  become  sires  of  monkeys  and  other  opponents  of  Rävana.  Later  on 
this  defect  is  rectified  and  in  the  expedition  of  Satabali  to  the  North  he 
is  accompanied  with  "the  sons  of  Vaivasvata"  (R  4,  43,  3).  Still  later 
(R  6,  30,  27),  the  five  sons  of  Vaivasvata,  all  "like  Käläntaka",  are  Gaja, 
Gaväksa,  Gaveya,  Sarabha,  and  Gandhamädana,  of  whom  in  the  first  book 
Gandhamädana  is  sired  by  Kubera  and  Sarabha  by  Parjanya  (R  1,  17,  11 
and  14).  Not  Yama,  but  Dharma  is  father  of  Yudhisthira:  "From  Dharma 
was  born  Yudhisthira;  from  Märuta  was  born  Vrkodara;  from  Indra  was 
born  Arjuna;  and  from  the  ASvins  came  the  yamau  (twins)  Nakula  and 
Sahadeva"  (1,  63,  116).  The  epic  scarcely  knows  Yama  as  Dharma,  but 
always  calls  him  Dharmaräja  or  Dharmendra  (7,  6,  6),  except  in  one  tale 
where  (1,  108,  8)  Animändavya,  a  discontented  saint,  goes  to  "the  sadana 
of  Dharma"  and  reproves  him  for  a  false  judgment  and  punishment,  cursing 
the  god  to  be  reborn  (because  of  that  punishment)  as  Vidura,  a  scene 
repeated  in  1,  63,  93,  but  without  this  complete  identification.  Dharma  in 
post-epical  literature  is  constantly  used  for  Yama.  So  in  the  stage- 
directions  at  3,  128,  13  f.,  only  the  extra-metrum  title  Dharma  is  applied 
to  Yama.  Here  a  priest  is  being  cooked  in  hell  fire,  narakägni,  and  his 
king,  also  in  hell,  speaks  to  "Dharmaräja"  in  behalf  of  his  Guru.  So  when 
Mandapäla  goes  to  the  Pitr-world  he  asks  the  "gods  near  Dharmaräja" 
why  he  gets  no  reward  (1,  229,  8);  but  when  BhTma  is  "bound  by  the 
noose  of  Dharma",  he  is  not  bound  by  Yama  but  only  by  restrictions 
imposed  by  right  (2,  70,  16).  In  5,  128,  45  and  47,  the  "nooses  of  Dharma" 
may  be  these,  but  might  be  Yama's.  Dharmaräja  is  a  title  applied  both 
to  Yama  and  to  Yudhisthira,  and  Yama  seems  to  be  on  his  way  to  identi- 
fication with  Dharma,  but  it  is  as  well  to  observe  the  distinction  (3,  84,  1 
Dharmatirtha,  etc.)  usually  preserved  in  the  text,  especially  as  1,  108 
appears  to  be  later  than  1,  63,  where  "Dharma"  is  cursed  to  be  born  as 
Vidura,  but  is  not  called  Dharmaräja  and  has  no  sadana,  or  in  other 
words  is  not  quite  Yama.  The  difference  is  piain,  if  one  thinks  of  Yama 
as  father  of  Yudhisthira  or  as  husband  of  the  ten  daughters  of  Daksa 
(1,  65,  14),  one  of  whom,  Laksmi,  but  only  as  identical  with  Sri,  is  patni 
Dharmasya  par  excellence  (12,  59,  132),  while  Yama's  wife  (§  24)  is 
Dhümornä  (5,  117,  9=  13,  166,  11).  "Yama's  mother"  is  mentioned  in  a 
simile  comparing  an  arrow  to  the  "night  of  Fate  (Kälarätri),  noose  in  hand", 
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and  to  "Yama's  mother  (or  nurse)  of  horrible  form",  täm  .  .  Yamasya 
dhätrim  iva  co  'grarüpäm  (9,  17,  43).  In  R  7,  20,  31,  Yama  is  iden- 
tified  with  Vidhätr  and  Dhätr  (he  is  here  preceded  into  battle  by  Agni, 
ib.  21,  2).  As  Dharmaräja  he  has  seven  priests,  rtvijas,  in  the  South,  of 
whom  the  only  prominent  one  is  Agastya  (Unmucu,  Pramucu,  Svastyätreya, 
Dnlhavya,  Ürdhvabähu,  Trnasomäfigiras,  and  Agastya),  a  late  attempt  to 
expand  the  "seven  seers"  of  the  North  and  apply  the  same  groups  in  other 
quarters  ^13,  150,  34).  One  fifth  of  the  divine  energies  which  make  ASvat- 
thäman  is  supplied  by  Yama  (in  conjunction  with  Siva,  Antaka,  Käma, 
and  Krodha,  ekatvam  upapannänäm  jajfie,  1,  67,  72).  Later  mytho- 
logies  give  as  names  of  his  wife  SuSilä,  Vijayä,  Hemamälä,  which  are  not 
epic  (in  3,  265,  3,  it  is  intimated  that  his  wife  may  be  wandering  about 
on  earth  as  a  beautiful  woman).  Nothing  is  made  of  Yama's  relationship 
with  Manu  Vaivasvata,  and  indeed  except  as  Vaivasvata  nothing  is  made 
of  his  own  relationship  with  the  Sun-god.  In  the  epic,  Yama  rides  on  a 
car  or  goes  afoot;  the  buffalo  (as  his  vehicle)  appears  first  in  H  14826. 
Yama  is  said  in  13,  89,  1  f .  to  have  taught  the  ^räddha  observances  to 
king  äasabindu  in  accordance  with  the  lunar  zodiac  (what  virtue  lies  in 
every  star),  though  ib.  91,  7,  the  originator  of  the  Sräddha  was  Nimi.  The 
usual  verba  ipsissima  of  the  later  morality-plays  are  ascribed  to  Yama 
(one  has  already  been  cited).  "Yama  said  that  an  angry  king  consumes 
root  and  all  like  fire  ;  but  if  pleased,  he  bestows  wealth  like  a  divinity" 
(12,  82,  31).  "I  cut  short  his  life  and  deprive  of  children  him  who  runs, 
studies,  etc.,  while  impure"  (13,  104,  72 f.).  These  gäthä  Yamagitäh 
perhaps  extend  into  the  following  verses,  but  they  are  not  edifying  enough 
to  cite.  It  is  possible  that  Krtänta  may  mean  Yama  when  it  is  said  that 
Vasistha  could  "bring  back  his  sons  from  Yama's  abode  but  did  not 
transgress  Krtänta"  (1,  174,  9).  Krtänta  appears  "frowning  and  fiery" 
(yugäntakäle,  2,  72,  15),  but  is  probably  Fate  as  (pace  Nil.)  he  is  in 
3,  183,  79;  so  he  is  Fate  in  12,  33,  15  and  47;  153,  13,  and  50  (also  a 
common  name  for  Fate  in  Räm).1)  "Fourfold  Death"  (Mrtyu),  of  whom 
Visnu  made  Time  the  lord,  includes  according  to  the  scholiast  deaths  by 
sword,  foe,  Yama,  and  acts,  Karman  (12,  122,  33).    See  §  31. 

§  59-  Varuna  and  Ocean.  —  Vestiges  of  his  ancient  glory  and  position 
remain  to  "king  Varuna"  (16,  4,  16),  who  is  armed  with  noose  and  thun- 
derbolt  (a£ani,  1,  227,  32;  cf.  ib.  31,  mahäSani  as  Indra's  weapon),  and 
once  had  a  conch-shell  (see  below;  2,  53,  15  is  doubtful,  cf.  ib.  49,  26, 
kämsyam  or  Sankham  Värunam,  made  of  a  thousand  niskas  of  gold). 
A  warrior  in  action  is  "like  Varuna"  (9,  55,  29)  and  warriors  are  "children 
of  Varuna"  or  "like  sons  of  Varuna"  (7,  1 5 5,  45;  ib.  36;  Ambupati  and 
Mitra  are  here  leaders  in  battle).  Varuna  (Ambupati;  Ambupa  in  R  7,  3, 
18)  and  Mitra  accompany  Indra  in  the  Tärakä  war  (7,  84,  21),  as  subor- 
dinate  leaders  (cf.  R  6,  26,  18,  "fighting  like  Varuna  for  Indra").  He  per- 
forms  the  Räjasüya  sacrifice  as  victorious  king  at  the  Yamunä-Tfrtha, 
after  conquering  in  war  men  and  gods.  He  is  here  "Aditi's  very  fortunate 
son,  white  Varuna"  (9,49,12,  sitaprabhah).  As  a  successful  warrior,  he 
is  linked  with  Indra  (warriors  are  "like  Indra  and  Varuna",  3,  45?  I2I  m 
R  a  stereotyped  phrase,  e.  g.  R  3,  37,  3;  R  3,  50,  4;  R  4,  12,  10;  ib.  52,  4), 
or  with  Yama  (R  5,  40,  6;  R6,  66,  3);  successful  warriors  defy  "the  bolt  of 
Indra  and  noose  of  Salilaräja"  (R  6,  71,34).  But  only  Räma  (Visnu)  breaks 
the  bow  of  "immeasurable  Varuna"  (because  this  was  really  Visnu's  bow, 

x)  Compare  also  Käläntaka-Yama  and  similar  epithets  of  Fate  in  the  form  of  Yama. 
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R  1,  77,  1 ;  R  2,  118,  39 f.).  Janaka  (ib.),  however,  received  bows  from  him 
and  perhaps  other  arms  (R  2,  31,  27).  As  one  of  the  "killing  gods"  he  is 
to  be  honored  (12,  15,  16 f.).  He  inspires  kingly  control  (väruna  samyama 
2,  78,  19).  The  list  of  gods  of  power  in  8,  92,  13,  Kubera,  Vaivasvata, 
Väsava,  is  in  S  (ib.  99,  14)  increased  by  the  addition  of  Varuna.  The  conch- 
shell,  belonging  to  Varuna  because  born  in  ocean,  is  given,  in  3,  174,  5, 
to  Arjuna  by  Indra,  though  in  2,  3,  9  f.,  it  is  brought  from  Bindusaras  (with 
Bhima's  club)  by  Maya,  who  carried  off  the  wealth  there  (where  Bhagi- 
ratha  dwelt  and  Indra  had  made  sacrifice),  originally  hidden  by  Vrsaparvan, 
and  it  is  here  called  (Väruna  sankha)  Devadatta.  The  bow  and  arrows 
(got  originally  from  Soma),  Varuna,  at  Agni's  bidding,  gives  to  Arjuna 
(Khändava  scene),  as  also  the  club  Kaumodaki  and  the  war-car  once  used 
by  Soma.  In  the  subsequent  story  Varuna  devadeva  opposes  Agni  and, 
armed  with  his  noose,  is  defeated  by  the  pair  he  had  thus  befriended 
(1,  225,  1  f.;  cf.  5,  60,  12).    In  H  10933,  ne  has  shell  and  bow. 

§  60.  AU  this,  however,  is  no  indication  of  Varuna's  real  epic  position. 
He  is  no  longer  a  heavenly  god,  no  longer  a  god  rivalling  Indra,  or 
having  stars  as  eyes.  He  is  lord  of  water,  Apämpati,  Salilendra, 
Jalädhipa,  Jalesvara,  ambhasäm  räjä,  Väripa,  Udakapati,  Ambupati, 
river-lord,  Saritämpati,  and  lord  of  the  monsters  of  the  deep  (Yädasäm- 
pati  and  -bhartr,  3,  41,  6,  as  Jalesvara  "with  rivers  male  and  female"), 
hence  he  is  beryl-colored,  vaidüryavarna  (ib.)  as  well  as  white  (above) 
and  also  (ib.  27)  "cloud-dark"  (jaladharasyämo  Varuno  Yädasäm- 
patih).  The  waters  are  medicinal,  curative;  hence  Varuna  is  lord  of  the 
"constellation  having  a  hundred  medianes",  and  "the  physician  who  per- 
forms  the  rite  in  honor  of  his  ancestors  under  the  asterism  of  Varuna 
would  obtain  success"  (13,  89,  12,  naksatre  Värune  [=  satabhisaji; 
Sräddham]  kurvan  bhisak  siddhim  aväpnuyät).  He  is  also  pracetas, 
the  "wise"  god  (water  and  wisdom  are  ever  united),  and  perhaps  as  such 
is  reckoned  the  father  of  the  epic  poet.  Varuna  is  formally  consecrated 
by  the  gods  as  lord  of  rivers  and  waters  (9,  45,  22;  46,  105)  and  told  that 
his  home  shall  be  in  ocean,  the  home  of  makaras;  that  Ocean,  the  Lord 
of  Rivers,  shall  be  under  his  will,  and  that  his  own  decline  and  growth 
shall  agree  with  the  waning  and  waxing  of  Soma.  There  seems  to  be 
actually  no  difference  feit  here  (though  expressed)  between  Ocean  and 
Varuna.  Varuna  is  Saritämpati;  Ocean  is  nadipati;  the  home  ofVaruna 
is  to  be  "always  (sadä)  in  ocean";  and  the  final  words  can  refer  only  to 
the  tides  of  ocean,  though  addressed  to  Varuna  (9,  47,  8).  A  different 
account  (5,  110,  3)  makes  Kas"yapa  appoint  Varuna  to  "rule  the  monsters 
of  the  deep  and  guard  the  waters",  and  adds  that  the  moon  becomes 
renewed  through  drinking  the  "six  flavors  of  Varuna  Gopati"  (lord  of 
cows  as  waters,  perhaps  originally  stars).  Still  another  passage  identifies 
Varuna  and  Ocean  (3,  102,  1:  samudram  te  [Käleyäh]  samäsritya 
Varunam  nidhim  ambhasah;  ib.  101,  23,  Varunasyälayam).  The  later 
epic  lets  Varuna  receive  office  as  nätha,  refuge,  of  monsters  and  owner 
of  water,  jalesvara,  from  Visnu  (12,  207,  36).  "All  the  gods"  give  him 
this  office  in  9,  47,  6.  The  Vedic  identity  of  wit  and  water  (SB.  7,  5,  2,  52) 
is  expressed  philosophically  by  saying  that  Varuna  represents  knowledge 
as  Prakrti,  while  Mitra  represents  spirit  (12,  319,  39:  Mitram  purusam, 
Varunam  prakrtim  tathä,  jnänam  tu  prakrtim  prähuli).  As  Varuna 
lives  below  and  Kubera  above  (on  the  mountains),  the  two  are  often 
placed  in  rhetorical  antithesis  (e.  g.  R  5,  21,  34),  though  joined  together  as 
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(also  rhetorical)  a  fighting  pair  of  gods  whom  a  vainglorious  warrior  would 
defy  (e.  g.  R  6,  63,  43). 

§  61.  As  remarked  above  (§  43),  little  is  said  of  Mitra  except  as 
Äditya  and  form  (name)  of  the  Sun-god,  and  as  paired  vvith  Varuna,  with 
whom,  however, '  in  one  case  he  appears  as  a  rival.  The  nymph  UrvaSi 
"belonged  to  Mitra  but  loved  Varuna".  Thus,  owing  to  a  family  jar  (so 
to  speak),  Mitra  having  cursed  Urvasi,  Varuna  became  father  of  Vasistha 
(retafr  kumbhe  hy  apäsrjat).  Yet  Mitra  claimed  tobe  his  father  (same 
tale  of  Agastya,  12,  343,  51  and  3,  103,  13  f.),  whence  Vasistha  was  called 
Maiträvaruni  (R  7,  56,  4 f.;  ib.  21;  ib.  57,  6f.;  9,  42,  29;  12,  303,  10,  etc.). 
Maiträvaruni  (3,  104,  17)  designates  Agastya,  as  does  Väruni  alone,  and 
Vasistha  is  indifferently  Väruni  (1,  99,  7)  and  Maiträvaruni  (above  and 
1,  178,  10).  A  stereotyped  phrase  speaks  of  (giving)  "sons  like  Mitra  and 
Varuna"  (1,105,41;  ct.  Miträvarunayoli  putralj  =  Agastya,  13,166,40), 
meaning  heavenly  or  glorious.  Mitra  once  held  Varuna's  office  (because 
he  performed  the  Räjasüya,  R  7,  83,  6  f.)  and  is  sundered  from  Varuna  as 
spectator  of  battle  (R  6,  73,  7,  so  S,  but  B  has  Rudra)  and  as  divinity  of 
utsarga  (12,  314,  2;  cf.  12,  318,  if.);  also  in  14,  21,  4,  Mitram  (sie)  along 
with  Prthvi,  Agni,  Visnu,  appears  as  one  of  the  agnayo  da£a  of  physio- 
logical  metaphysics  (cf.  14,  42,  26  and  above  §  43,  perhaps  Buddhistic), 
where  Varuna  is  not  mentioned.  Varuna  has  a  special  world  called  the 
"abode  of  king  Varuna",  to  which  go  those  who  perform  the  cäturmäsya 
sacrifices  and  the  "one  hundred  and  ten  sacrifices",  which  ought  to  be 
the  eighth  upper  world  (9,  50,  32),  but  this  is  distinet  from  the  "worlds 
of  Mitra  and  Varuna"  (Maiträvarunayoh,  ib.  39  and  13,  102,  35  f.). 

§  62.  The  heavenly  world  of  Varuna  is  another  reminiscence  of  his 
origin,  but  it  does  not  offset  the  universal  epic  belief  that  his  home  is 
under  the  western  waters,  or  in  the  waters  under  the  earth,  thought  of 
as  reaching  westward  rather  than  eastward,  in  contrast  to  Ocean  whose 
wife  is  the  Ganges  (3,99,  33  and  187,  19 f.)-  The  Räm.  places  the  home 
of  Varuna  on  the  very  peak  of  the  western  mountains  (R  4,  42,  43  and  45) 
in  the  general  "district  guarded  by  Varuna,  who  has  a  noose  in  hand" 
(as  Lokapäla,  §  91).  Elsewhere  he  is  represented  as  living  in  ocean  or  as 
occupying  both  ocean  and  the  mountains  (3,  163,  11).  Both  epics  agree 
that  his  palace  was  made  by  Visvakarman,  the  gods'  artificer,  and  is  bright 
or  sunlike  and  white.  As  Lokapäla  his  general  province  is  the  West 
(2,  14,  14;  5,  102,  9;  R  4,  45,  6,  etc.);  more  narrowly,  the  land  of  Yavanas 
and  Barbaras  (3,254,18).  This  district  is  called  Varunälaya  or  Varunäväsa, 
his  home,  niketana,  bhavana,  sabhä,  etc.,  being  a  hall  or  palace, 
where  the  white  god  sits  in  white  glory,  surrounded  by  reverent  Adityas. 
It  is  "undecaying",  an  epithet  of  ocean  (R  3,  54,  8),  and  has  walls,  gate- 
ways,  etc.,  being  surrounded  by  trees  bearing  jewels,  where  sing  beautiful 
birds;  it  is  neither  too  hot  nor  too  cold.  Varuna,  dressed  in  divine  gar- 
ments  and  gems  sits  there  with  Väruni  (S  says  she  is  Gauri)  and  about 
him  are  garlanded  and  perfumed  Adityas,  hosts  of  Daityas,  Dänavas,  and 
Nägas,  and  the  four  oceans  in  person,  rivers,  lakes,  'tanks',  the  four  per- 
sonified  directions,  DiSas,  mountains  (who  converse),  aquatic  animals,  timi, 
timingila,  makara,  jhasa,  kürma,  gräha  (these  are  presented  to 
Skanda  by  Varuna  with  elephants,  probably  because  gaja  =  näga,  13,86, 
25),1),  all  värunäni  bhütäni  (not  necessarily  fishes,  cf.  1,  18,21;  22,  12; 

*)  For  other  animals,  cf.  I,  21,  3 f.;  22,  6 f.;  25,  15.  The  gift  to  Skanda  (9,  46, 
52,  a  Näga)  appears  in  S  as  a  chäga,  goat. 
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6,  34,  29,  etc.),  as  Varuna  is  Yädasäm  amburäj  (7,  6,  6).  Apsarasas  and 
Gandharvas  also  revere  Varuna  (Jale^vara  päsahasta),  as  does  his  minister 
Sunäbha  (R  7,  23,  51  calls  him  Prabhäsa),  besides  "sons  and  grandsons, 
Go(-näman)  and  Puskara"  (his  son).  This  account  (2,9,  1  f.)  is  amplified 
in  S,  which  adds  a  few  more  courtiers,  Artha,  Dharma,  Käma,  Vasu, 
Kapila,  Ananta,  Väsuki,  and  Garuda.  Elsewhere  it  is  said  (5,  98,  6  f.)  that 
the  home  of  Varuna  (Udakapati,  Gopati)  contains  a  lake  of  fire  and  an 
umbrella-house.  From  the  umbrella  (not  here  a  cobra-hood,  äbhoga), 
which  is  carried  by  the  god's  sons,  drips  cool  but  invisible  water,  pure 
as  Soma  yet  "enclosed  in  darkness"  (cf.  H  6920).  Here  too  appears  Varuna's 
son  Puskara  and  the  abode  of  Väruni  (the  intoxicating  essence  churned 
from  water),  also  many  arms  made  of  old  by  the  gods  and  taken  from 
the  demons,  and  the  great  bow  made  to  destroy  the  world,  from  which 
bow  that  of  Arjuna  was  named  (Gändiva).  The  noose  called  dharmapä£a 
is  the  one  carried  by  Varuna,  who  resembles  Yama  also  in  his  samyama 
(above)  or  Controlling  power,  both  being  gods  of  punishment,  though 
Yama  controls  men,  and  Varuna  the  demons  (dharmapäSadhara  Deva 
is  Varuna,  2,  9,  17).  It  is  perhaps  owing  to  this  white  color  that  Varuna 
becomes  a  white  goose  when  Rävana  scares  the  gods  (R  7,  18,  5),  and 
is  sacrificially  represented  by  a  (white)  sheep  (12,  78,  6;  263,  41),  or  this 
last  is  but  priestly  tradition  (VS.  13,50).  The  Sabhä  account  (above)  does 
not  locate  the  palace,  and  one  passage  even  says  that  Varuna  "obtained 
happiness  by  entering  the  under-world,  Pätäla,  in  the  East"  ("this  place", 
atra,  5>  IQ8,  12).  The  exact  place  is  defined  here  as  the  "gate  of  day", 
where  the  Sun-god  gave  forth  the  Yajurveda  and  "the  hundred  paths  of 
Om"  were  born,  the  pürvä  dik  (East).  But  if  Varuna  started  in  the  East 
to  go  to  Pätäla,  he  soon  turned  West,  to  which  quarter  are  thrown  offer- 
ings  made  to  him  (13,97,  ll\  see  also  §  91  f.)-  ^ne  demons  seen  at  his 
court  were  at  first  his  captives.  They  were  bound  by  his  noose  as  well 
as  with  the  "noose  of  Right"  and  were  kept  under  guard  in  ocean.  Com- 
pare  5,  128,  45  and  47:  "Varuna  the  lord  of  waters,  having  bound  them 
with  his  own  nooses  as  well  as  with  the  nooses  of  Dharma,  guards  them 
ever  intently  in  ocean"  (cf.  1,  21,  7  where  "the  home  of  Varuna  and 
Nägas",  ocean,  is  called  Asuränäni  bandhanam,  v.  1.  bändhavam). 
Väruni  (above)  is  also  daughter  of  Varuna,  equivalent  to  Surä,  personified 
intoxicant  of  the  Suras  (gods,  R  1,45,  23  f.;  on  the  difference  between 
surä  and  agryasauvlraka,  känjika,  see  ib.  3,  47,  45).  Väruni  as  wife 
(4,  9,  16)  is  the  older  VarunänI.  Susena ,  son  of  Varuna  and  father  of 
Tärä  (R  4,  22,  12),  leads  the  host  of  the  West  (R  4,  42,  2  f.).  R  7,  23  teils 
how  Rävana  invades  Rasätala,  guarded  by  Varuna  below  earth,  and  füll 
of  serpents  and  Daityas.  After  overcoming  Väsuki's  Näga  city  of  Bhoga- 
vatl,  he  conquers  two  demon-cities,  Jeweltown  and  Rocktown,  and  then 
reaches  Varuna's  lofty  city,  "like  Kailasa  white  with  clouds",  where  is 
Surabhi  flowing  with  the  Milk-sea  Juices  (ib.  23,21;  in  Mbh.  5,  102,2,  this 
milk  has  the  six  flavors),  and,  challenging  Varuna,  destroys  his  family  of 
sons  and  grandsons  led  by  Go  and  Puskara.  Varuna's  minister,  Prabhäsa, 
says  that  the  god  himself  is  not  at  home,  having  gone  to  Brahman's  place 
to  hear  a  concert,  so  that  Varuna  is  not  defeated  in  person  by  Rävana 
(as  he  was  by  Krsna,  5,  130,  49;  cf.  H  9145;  10903 f.).  A  dead  or 
defeated  demon  goes  to  Varunälaya  as  naturally  as  a  dead  man  goes  to 
Yamasädana  (cf.  R  7,  61,  20,  where  the  Asura  Daitya  Madhu  on  dying, 
"abandoning  this  world  went  to  Varuna's  home").  The  "worlds  of  Varuna" 
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known  to  Sampäti  (R  4,  58,  13)  are  interpreted  as  hells  even  for  men. 
Thus  Kasyapa  is  asked  what  "other  worlds"  are  the  punishment  for  a 
recalcitrant  or  perjured  witness  and  says  in  reply  that  such  a  sinner 
fastens  upon  himself  a  thousand  nooses  of  Varuna,  and  it  takes  a  year  to 
loosen  each  (though  nothing  is  said  of  hell).  -The  later  Räm.  (7,  59,  pra. 
3,  36)  has  the  same  explanation.  Varuna  is  satyasamgara  (9,  45,  46), 
upholder  of  truth.     So  Bäna's  cows  are  held  by  Varuna,  H  10970. 

§  63.  The  descendants  of  Varuna  are  indefinitely  multiplied  through 
the  practice  of  calling  all  descendants  of  Bhrgu  (and  Arigiras  and  Kavi1) 
Bhärgavas  or  Värunas,  Bhrgu  having  been  born  of  Varuna's  sacrifical  fire 
(1,5,  7),  so  that  Bhrgu  is  a  form  of  Varuna  as  Varuna  to  the  later  writers 
is  a  form  of  Rudra-Siva  (13,  85,  88  and  125  f.).  Agastya  and  Vasistha  also 
claim  (above)  Varuna  as  their  sire.  Välmiki  is  son  of  "Pracetas",  who 
"guards  the  western  half  of  the  world"  (R  6,  24,  19;  7,  m,  11 ;  the 
Präcetasas  are  ten  sons  of  Präcinabarhis,  1,  196,  15;  12,  208,  6  and  may 
revert  to  the  same  origin,  though  Pracetas  is  also  a  Prajäpati).  R  adds 
(the  apes)  Susena,  Hemaküta,  and  the  Nägas  (in  general)  to  the  "sons  of 
Varuna"  (R  1,  17,  14;  R  6,  7,  12;  ib.  30,  33).  Punjikasthalä,  the  Apsaras 
mother  of  Hanumat  (p.  14),  was  his  kanyakä  (R  6,  60,  11).  A  passage  of 
S,  cited  p.  118,  calls  his  wife  Gauri,  as  explicitly  stated  in  5,  117,  9.  In 
12,  301,  59,  she  is  Devi  Siddhi;  in  13,  146,  5  and  166,  11,  she  is  again 
Gauri.  The  early  epic  says  that  Devi,  the  "eldest  wife"  of  the  god  is  the 
daughter  of  Sukra  and  she  bore  him  a  son  Bala  (also  son  of  Danäyu; 
Vala?)  and  a  daughter  called  Surä  and  Väruni  (in  Brahman's  palace,  2, 
11,  42),  through  whom  the  gods  got  joy  (intoxication)  and  godhead  (pun 
on  sura,  1,66,  52;  5,  98,  14).  His  son  Puskara,  who  lives  in  the  palace 
called  Puskaramälini  (2,  8,41)  and  is  "lotus-eyed",  is  called  "son  of  Gopati" 
(Varuna  5,  98,  11),  which  calls  to  mind  the  connection  of  "Gopati  and 
Varuna",  enlisted  among  the  inferior  Devagandharvas  (cf.  Varuna  as  name 
of  a  Näga),  as  descendants  of  Muni,  the  daughter  of  Daksa  (1,  65,  42). 
Another  son  of  Varuna  was  the  sage  Vandin,  who,  owing  to  his  paternity, 
had  no  fear  of  drowning  and  even  raised  to  life  another  man  who  had 
been  drowned  (3,  134,  31).  Finally  Srutäyudha  (§  4),  a  valiant  hero,  was 
son  of  Varuna  and  of  the  river  ParnäSä.  ParnäSä,  his  mother,  begged 
Varuna  to  give  him  immortality,  but  the  god  would  only  make  him  in- 
vulnerable, avadhya,  by  means  of  a  divine  weapon,  not  immortal,  since 
"there  is  no  immortality  for  man"  and  "who  is  born  must  die".  This  weapon 
was  a  "club  with  a  charm  said  over  it",  which  might  not  be  hurled  against 
a  man  unless  he  was  fighting,  since  otherwise  it  became  a  boomerang  and 
would  return  and  kill  the  thrower.  Srutäyudha  forgot,  threw  it  at  a  non- 
combatant,  and  was  slain,  for  it  returned  and  smote  him  "like  badly  used 
magic"  (7,  92,  44  f.).  Similarly,  Varuna  limits  the  gift  of  life  bestowed  upon 
Hanumat  (as  grandson?):  "He  shall  not  meet  death  in  a  million  years 
withal,  from  my  noose  (or)  even  from  water",  where  perhaps  water  (sickness) 
is  the  noose  (R  7,  36,  15).  Here  also  may  be  mentioned  the  list  of  Varuna's 
seven  seers,  acting  as  sacrificial  priests:  Drdheyu,  Rteyu,  Parivyädha,  Ekata, 
Dvita,  Trita,  and  Atri's  son  Särasvata,  "whose  soul  was  virtue"  ^13,  151, 
36  f.).   They  "belong  to  the  West"  (the  first  two  are  mentioned  only  here). 

§  64.  Varuna's  activities,  apart  from  records  of  fighting  and  noosing, 
are  not  numerous.    He  was  robbed  of  his  "cows"  (he  is  here  Ambupati 

*)  Kavi  is  son  of  Bhrgu  (son  of  Brahman  in  the  pseudo-epic)  and  father  of  Öukra 
Usanas,  i,  66,  42  (13,  85,  106  f.). 
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as  well  as  Gopati)  by  KaSyapa.  The  cows  are  Kämadughäs,  "giving  all 
desires"  (H  3148^;  KaSyapa's  two  wives,  Aditi  and  Surabhi,  are  here  born 
on  earth  as  Devaki  and  Rohini).  Varuna  also  (§  45)  steals  Soma's  daughter, 
Bhadrä,  from  Utathya  (so  Dyaus,  §  34,  becomes  a  thief).  When  Närada 
reproves  him,  he  tries  to  throttle  the  saint  (13,  155,  22).  Utathya  Aiigiras 
then  drinks  up  the  god's  domain  and  causes  a  drought,  tili  Sarasvati  loses 
herseif  in  the  desert  and  earth  is  nearly  dried  up,  when  the  god  sees 
his  error  and  restores  Bhadrä.  As  a  generous  god  he  gives  arms  (above) 
and  control  of  water  and  fresh  garlands  to  Nala  (3,  57,  38),  and  gives  to 
Rcika,  son  of  Bhrgu,  a  thousand  "white  horses"  (each  with  a  black  ear), 
to  enable  that  saint  to  marry,  since  such  was  the  dowry  demanded  (3,  115, 
26 f.).  The  horses  came  from  Asvatirtha,  a  place  reached  "by  going 
first  to  the  residence  of  Varuna"  (cf.  H  2463).  Four  hundred  of 
the  horses  were  seized  by  the  Vitastä  river  while  being  led  across  it 
(sanitäre  hrtäny  äsan  Vitastayä,  5,  119,  8;  but  S  has  äsann  itas 
tatah).  Beauty  distinguishes  all  Varuna's  children  and  Varunätmajä  is 
typical  of  female  loveliness  (S  1,  241,  17).  Varuna  himself  is  typical  of 
prosperity  (2,  35,  16).  The  white  horses  may  be  a  literal  Interpretation 
of  white  billows  ("Neptune's  chargers")  and  the  noose  of  the  god  may 
still  be  interpreted  as  illness.  When  a  king  is  addressed,  "Let  not  Varuna 
slay  thee  with  his  horrible  nooses"  (for  wronging  a  priest,  3,  192,  48), 
it  means  repent  in  time,  and  the  implication  may  be  that  he  will  die  of 
disease  if  he  does  not  repent.  This  is  practically  the  only  weapon  Varuna 
uses;  with  it  he  marches  even  in  processions  (ugrapäsa,  3,  231,  38;  8, 
42,  36).  A  proverb  and  parody  of  the  holy  text  seems  also  to  imply 
dropsy  as  the  noose:  "though  bound  with  Varuna's  nooses  one  thinks 
himself  immortal;  like  a  puffed  out  skin",  etc.  (mahädrtir  ivä  'dhmä- 
tah,  12,  95,  20;  cf.  RV.  7,  89,  2).  But  for  false  witnesses  the  fetters  are 
not  loosed  with  death  (above).  Varuna  himself  appears  as  a  witness  for 
Sita  (3,  291,  29).  In  H  13 138,  three-headed  snakes  draw  his  car.  See 
also  §  143  f. 

§  65.  Ocean,  Sägara  (Samudra),  is  personified  (above)  as  subservient 
to  Varuna.  He  is  husband  of  Ganges  (above),  and  is  called  Aiksväka 
Sägara  (H  2989  f.  makes  him  son  of  Brahman;  Säntanu  is  his  name  when 
born  as  father  of  BhTsma).  As  son  of  Iksväku  he  grants  the  boon  asked  by 
Räma  (3,  283,  35  ;  R6,  19,  21  f.),  and  is  described  as  wearing  gems,  a  lotus- 
wreath,  and  the  Kaustubha  jewel  (§  19;  cf.  H  I2i6if.,  date  of  churning). 
He  persuades  Räma  to  shoot  the  Brahmästra  at  the  Dasyus  and  Abhiras, 
who  had  polluted  his  streams  (R  6,  22,  17 — 31).  Agastya,  son  of  Varuna, 
drinks  up  ocean,  to  discover  the  Käleyas  (3,  104,  22 f.).  King  Sägara  ex- 
cavated  Ocean's  bed  (the  king's  mother  is  Kälindi,  the  Jumna  river,  R  1, 
70,  31;  R  2,  110,  18),  hence  Ocean  is  called  Sägara  (R  1,  38  f.).  Sägara 
exhorted  a  mountain  to  rise  and  help  Hanumat  (R  5,  1,  89  f.).  He  injured 
his  mother  and  apparently  (scholiast)  went  to  hell  for  this  impiety  (R  2, 
21,  27).  Dundubhi  challenged  him  to  fight  but  he  was  afraid  (R  4,  11,  9  f.). 
Kärtavirya  (q.  v.)  attacked  Ocean  (Samudra).  Utathya  also  drank  up  ocean 
(above).  He  was  cursed  several  times,  to  have  sharks,  by  Brhaspati,  be- 
cause  his  water  was  unfit  for  rinsing  the  god's  mouth  (12,  343,  27);  and 
by  Vadavämukha,  the  Mare's  Mouth,  to  become  salt,  because  he  would 
not  come  to  Mt.  Meru  when  bidden  to  do  so.  Till  the  divine  Mare's 
Mouth  drinks  him  up  he  will  remain  salty  (but  cf.  H  8323!),  the  sweat 
of  the   divine    being   having   given   him   his   salt   (12,  343,   60).      Hence 
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(3,  206,  26)  it  is  said  that  a  seer's  wrath  made  ocean  salty.  Ocean  is  lord 
of  rivers  (above).  His  resolution  not  to  pass  his  bounds  is  often  referred 
to  (R  2,  12,  44,  etc.).  He  appears  in  R  as  four  (R  5,  15,  12)  or  seven 
(R  3,  74,  25,  etc.);  in  Mbh.,  only  as  four  seas,  as  when  he  attends  the 
court  ofVaruna  (2,9, 18;  3,  83, 156,  etc.).  The  legend  of  Sagara,  "born  in  the 
Iksväku  family"  (3,  106,  7)  implies  that  there  was  originally  no  ocean,  nor 
place  for  it.  He  and  his  sons  hollowed  out  a  basin  afterwards  filled  by 
Ganges.  In  12,  289,  2  f.,  Sagara  discusses  philosophy  with  Aristanemi.  Ocean 
is  "lord  of  rivers";  Varuna  is  "king  of  waters"  (also  of  rivers),  according 
to  14,  43,  7.  Amsumat,  son  of  Asamanjas,  son  of  Sagara,  recovered  the  lost 
horse  of  Sagara.  His  grandson  brought  down  the  Ganges  (3,  107,  39 f.; 
cf.  R  2,  36,  19;  Mbh.  12,  57,  9).  KeSini  and  Sumati  are  the  two  wives  of, 
Sagara,  the  former  mother  of  Asamanjas,  the  latter  sister  of  Garuda  and 
mother  of  the  sixty  thousand  Sägaras  born  in  a  gourd  and  preserved  in 
oil  tili  adult  (R  1,  38,  3  f.;  Iksväku  as  gourd).  KeSini  is  in  Mbh.  the 
mother  of  Jahnu  (1,94,32).    H  recognises  both  (797;  1416). 

§  66.  Indra.  —  Indra,  the  favorite  son  of  Aditi,  was  originally  (a 
priestly)  "son  of  Brahman",  but  became  a  warrior  through  his  slaughter 
of  nine  nineties  of  his  evil  kin,  thereby  obtaining  Indraship  (lordship)  of 
the  gods  (12,22,11).  He  slew  them  with  the  bolt  made  of  Dadhica's 
bones,  whom  the  god  tempted  to  lose  his  virtue  through  sight  of  Alam- 
busä  (9,  51,  7).  Indra  made  all  kinds  of  weapons  of  the  sainted  monster's 
bones;  whence  it  is  said  that  "Dadhica  guards  Indra  as  Angiras  guards 
the  sun"  (3,  92,  6).  Another  story  makes  Brahman  the  originator  of  the 
plot  to  get  the  bones  and  has  only  the  thunderbolt  made  from  them  (12, 
343,  36).  In  3,  100,  24  f.,  the  bolt  is  made  by  Tvastr.  Indra  heads  the  gods 
in  battle  (R  3,  59,  15,  etc.);  hence  Indraship  as  headship  (13,  18,  64,  etc.). 
He  has  yellow  eyes  and  beard,  rides  in  a  yellow  car  with  yellow  steeds,  wears 
golden  chains,  red  clothes,  and  has  two  nymphs  to  fan  him  when  at  peace. 
A  hundred  youths  Surround  him,  singers  chant  to  him,  a  white  umbrella 
is  over  his  head,  and  his  garlands  are  ever  free  from  dust;  he  is  always 
twenty-five  years  old  in  appearance  (see  §  22;  3,  57,  24;  R  3,  5,  5).  In  his 
palace,  "he  sits  in  beauty  indescribable,  having  a  diadem,  red  bracelets, 
white  robes,  and  variegated  garlands,  lord  of  all  the  world"  (2,  7,  4  f.). 
The  diadem  he  gives  to  his  son  Arjuna  kiritin  (3,  168,  74),  as  he  gives 
him  his  conch  and  car  (ib.  85).  He  is  the  lord  who  pierces  forts,  ISalj 
puramdarah  (R  4,  51,  14).  His  district  is  the  East  (da£a£atäksakakubh, 
7,  184,47).  His  constant  epithets  are  "he  of  a  hundred  powers"  and  "he 
of  a  thousand  eyes"  (also  assumed  by  Visnu),  Väsava  (Arjuna  is  Väsavi), 
"lord  of  the  third  heaven"  ( TridiveSvara ) ,  "lord  of  the  thirty(-three) 
gods"  (TridaSesvara,  I,  34,  10  and  15).  He  is  called  also  Devädhipa  (5, 
10,7),  Trilokanätha  (R6,  15,  5),  Vrtras'atru  (paravirahan,  3,43,  21  f.),  and 
by  equivalent  titles.  Sakra  and  Maghavat  are  used  like  names;  so  is 
Päkasäsana  (passim).  The  last  means  "ruler  of  crops"  (vegetables)  but  is 
understood  as  ruler  or  slayer  of  Päka  (demon);  cf.  Sambara-Päkahan, 
Sambara-Vrtrahan.  As  equivalent  terms  to  the  above  are  used  Devaräja, 
Sures>ara,  DeveSa,  AmareSvara,  AmareSa,  Mahesvara,  Surärihan,  Asura- 
südana,  Devendra,  Prahlädahan,  Vrtrahantr,  Valabhid,  -han,  Namucihan, 
Mahendra,  Vajrin,  Harihaya,  Harivähana  (having  yellow  steeds).  A  favorite 
epithet  is  Vala-Vrtranisüdana  or  Daitya-Dänavasüdana,  -han.  The  populär 
epithet  "thousand -eyed"  appears  in  several   forms,  Sahasra-drk,  -nayana, 
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-netra,  -caksus,  as  well  as  the  usual  Sahasräksa.  This  and  Hari  and 
Akhandala,  and  Suresa  are  also  applied  to  Visrm,  as  Amaresa  and  Sarva- 
devesa  are  shared  with  Siva.  The  epithets  Tridasädhipati,  TribhuvaneS- 
vara,  Trilokesa,  DevadeveSa  add  nothing  to  the  sense  of  those  above. 
Pratäpavat  is  an  epithet  Indra  shares  with  Agni.  In  9,  49,  1  f.,  where  Indra 
is  Amararäja,  it  is  explained  that  Satakratuh  ("of  a  hundred  powers") 
means  "having  sacrificed  a  hundred  times"  (ib.  2,  Tje  kratuSatena). 
Puruhütapuri  is  the  name  of  Indra's  city  Amarävati.  Less  common  epithets 
are  Devaganesvara,  "lord  of  hosts  of  gods"  (1,  123,  31),  Kausika  (3,9,9 
and  135,  20),  Nagäri  "foe  of  mountains"  (4,  39,  10;  cf.  §  6),  Akhandala 
(S  2,  47,  3;  12,  337,4),  Dänaväri  (RG  2,  111,9).  In  formal  hymns,  which 
always  exaggerate,  Indra  is  extolled  as  the  final  destruction-cloud,  as 
Väyu,  Agni,  Visnu,  Soma,  earth,  sky,  ocean,  etc.,  as  well  as  SacTpati, 
Namucighna,  Valasüdana,  and  "our  salvation,  as  the  ship  of  safety"  (1,25, 
7f.;  cf.  with  plavo  bhava  and  tränam  the  jfiänaplava  of  12,  238,  1). 
On  hearing  these  epithets,  Indra,  as  requested,  gives  rain.  He  said  to  the 
clouds,  "rain  pure  ambrosia"  and  the  clouds  "let  loose  the  water".  As 
maker  or  recreator,  by  thus  raining,  Indra  is  known  as  Bhütabhävana  and 
Bhütakrt  (1,67,  144;  3,  310,  15).  He  actually  "creates"  the  being  Ghatot- 
kaca  (1,  155,  46),  but  only  by  imparting  a  share  of  his  own  energy  (as  the 
other  gods  did)  to  Bhirna's  son.  Indra's  business  is  to  "bestow  strength, 
energy,  children,  and  happiness"  (3,  229,  8  f.).  He  also  frustrates  the  designs 
of  the  wicked  and  instructs  (anuSästi)  all  men  in  their  duties  (ib.).  Indra 
is  Väsava  as  chief  of  the  Vasus;  Marutpati  and  Marutvat  as  lord  of  the 
Maruts  (R  4,  31,44);  SacTpati  and  Sacisahäya  as  husband  ofSaci  (his  per- 
sonified  power,  3,  168,  12);  but  the  epics  do  not  yet  know  him  by  his 
(later)  titles,  Pulomajit  and  Pulomäri.    He  kills  Puloman  in  H  1174. 

§  6y.  Indra  as  a  grämanl,  leading  the  gods,  is  armed  with  the  bolt 
and  a  net;  he  also  uses  stones  in  fighting  and  his  bow  is  often  referred 
to,  but  is  not  used  (the  rainbow,  Indracäpa,  ^akradhanuh).  The  bolt  implies 
both  thunder  and  lightning,  as  it  roars  and  kills;  when  the  god  is  anthropo- 
morphised,  it  becomes  a  javelin,  returning  to  the  hand  (3,  310,  24).  The 
vajra  bolt  is  imagined  as  a  six-sided  club  (3,  100,  11  f.;  7,  134,  10);  also 
as  having  a  hundred  joints  (R  3,  71,  10,  sataparvan,  Vedic);  it  is  a 
"splitter",  sphotana,  and  mahäraudra,  "very  terrible"  (H  13997),  and 
as  already  explained,  it  is  made  of  the  bones  of  the  (Sivaite)  saint  Da- 
dhica  (12,  285,  11  f.),  whence  perhaps  it  has  these  Siva-epithets.  It  is  hard 
as  a  diamond  and  surpassing  swift,  and  is  called  (interchangeably)  vajra, 
aSani,  and  vajrääani  (R  6,  59,  103).  Indra  seizes  the  aSani  and  hurls 
(it),  the  vajram  astram  (1,  227,  30),  in  rather  a  late  scene  in  which  he 
also  hurls  stones  and  rides  a  white  elephant  in  battle.  [As  sundry  gods 
are  fighting,  their  weapons  as  here  described  may  be  mentioned  together: 
Yama  uses  käladanda;  Kubera,  a  gada  club;  Skanda,  a  javelin  (boome- 
rang  in  9,  46,  92);  the  ASvins,  "gleaming  plants";  Dhätr,  a  bow;  Jaya 
(Sürya?),  a  musala  club;  Tvastr,  a  mountain  (so  Indra  hurls  a  peak); 
AmSa,  a  javelin;  Death  (Mrtyu)  an  axe;  Aryaman,  a  parigha  club;  Mitra, 
a  discus  sharp  as  a  razor;  Püsan,  Bhaga,  and  Savitr  use  bows  and  swords, 
and  the  other  gods,  "various  weapons"]1).  Indra  teaches  Arjuna  to  use  his 
conch  Devadatta  (3,  168,  85)  and  both  his  own  weapons  and  those  of 
other  gods;  he   can  use   any  weapon  (3,  37,  14),  but  prefers  the  bolt  to 

x)  The  other  fighting  gods  are  Rudras,  Vasus,  Maruts,  Visve  Devas,  Sädhyas.  Jaya 
is  not  explained;  it  may  be  abstract  (Victory),  but  probably  as  solar  epithet  (§  43)  is  Sürya. 
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smite,  and  noose  to  snare  (Bali,  etc.).  He  invented  sword  and  armor 
(5>  29,  30)  for  use  against  demons.  He  addressed  his  bolt,  "Go  thou  and 
kill,  becoming  a  tiger",  when  he  would  slay  a  child,  and  the  leopard-bolt 
slew  the  child  (tiger  =  leopard,  12,  31,  27  f.).  When  the  weapon,  äyudha, 
of  Indra  is  referred  to,  however,  it  is  usually  his  bow  that  is  meant  (R  3, 
42,  18;  cf.  8,  24,  47;  Mahendracäpa,  7,  145,  97);  but  any  weapon,  particu- 
larly  arrows,  can  be  converted  into  the  aindram  astram  by  magic.  The 
amoghä  ^akti  or  "unfailing  javelin"  of  Indra,  made  by  Tvastr,  is  kept 
by  the  Pändus  and  "vvorshipped  with  perfumes,  garlands,  and  a  seat, 
drink,  and  food",  a  real  fetish,  evidently  a  javelin  inspired  by  Mantras 
into  an  Indra-astram  (9,  17,44).  Another  aindram  astram  is  called  vis"o- 
sana,  the  "dryer",  another  is  sammoha,  "confuser",  etc.  (all  gods  give 
similar  names  to  magic  weapons,  ägneya,  kaubera,  väruna,  etc.).  In 
R  6,  91,  68,  tad  aindram  astram  is  actually  "the  very  arrow  with  which 
Sakra  slew  demons",  a  reversion  to  an  older  view  according  to  which 
the  Sakracäpa  was  a  real  bow  of  offence,  not  merely  the  beauty  of  the 
rainbow  (as  usual).  The  case  differs  from  the  Mantra-endowed  arrow 
with  which,  for  example,  Arjuna  shoots  down  horses  galloping  a  kos 
ahead  (  3,  271,  54).  A  recollection  of  the  battle-bow  lies  also  in  the  legend 
of  the  three  divine  bows  (Siva's  omitted),  one  made  by  Brahman  and 
belonging  to  Soma  (moon's  crescent?),  but  given  by  him  to  Varuna  (the 
Gändiva,  made  of  gändi,  5,  98,  19);  one  called  Vijaya,  Indra's  dhanuh; 
and  one  of  hörn  belonging  to  Visnu  (särngam  vaisnavam,  acquired 
by  Arjuna).  Of  these  it  is  said  that  Indra's  was  not  used  (5,  158,  5  f.),  as 
Rukmin  who  owned  it  would  not  fight.  Mahendra  is  the  name  of  Yudhi- 
sthira's  bow  (7,  23,  91 ;  but  here  all  the  Pändus  have  bows  called  after 
gods).  On  the  other  hand,  when  the  Sun-god  envelops  his  son  Karna 
with  his  rays  during  the  combat  with  Arjuna  (all  the  gods  "take  sides"), 
Indra  Harihaya  looks  lovingly  at  his  son  Arjuna  and,  as  he  does  so, 
suddenly  the  Indräyudha  (rainbow)  appears  in  the  sky  (a  sign  of  good 
fortune;  1,  136,  24 f.;  the  weapon  is  here  differentiated  from  "lightning 
and  thunder"  and  must  as  usual  be  the  bow).  The  "net"  of  Indra  is 
deceit,  a  mere  term  for  magical  trickery,  used  by  any  warrior  (3,  245, 
17;  5,  160,  55;  though  ib.  118  in  contrast  to  mäyä:  na  mäyä  hi  'ndra- 
jälam  vä  kuhakä  vä  'pi  bhisanä,  illusion,  deception,  and  jugglery). 
The  remark  in  5,  37,  2  (dänavendrasya  dhanur  anämyam)  on  fools 
who  try  to  bend  Indra's  bow  or  smite  the  air,  etc.,  also  shows  that  the  bow 
is  the  rainbow  (dänava  as  "clouds",  N.;  but  S  has  v.  1.  tän  eve  'ndrasya). 
§  68.  The  car  and  charioteer  of  Indra:  the  car  is  called  jaitra 
ratha,  car  of  victory,  and  Mahendraväha,  and  is  like  lightning  or  a  meteor; 
it  descends  to  earth  with  the  noise  of  thunder;  it  is  decorated  with  gold, 
is  sunlike,  and  is  drawn  by  steeds  described  as  golden  and  peacock-co- 
lored,  one  thousand  or  ten  thousand  in  number  (5,  104,  3;  cf.  3,  168,  73; 
I7°,  9);  ten  thousand  peacock-like  steeds  drag  his  sunlike  car  (ib.  172, 
23).  The  car  is  stored  with  all  arms  (including  Nägas),  and  above  it  on  a 
yellow  pole  waves  a  dark-blue  Standard  called  "Victorious"  (vaijayanta, 
3,  42j  8  and  30).  Indra  and  his  queen  and  son  Arjuna  and  the  ASvins 
ride  in  it,  but  very  few  can  do  so;  even  gods  and  demons  cannot  in 
general,  nor  can  one  who  is  not  an  adept  in  asceticism  (ib.  17;  cf.  7,  84, 
18,  for  the  As"vins).  Vaijayanta  or  -tl  is  not  an  uncommon  name  and  is 
applied  to  elephant-banners  (6,  112,  27);  perhaps  (so  N.)  to  Indra's  palace 
(2,  22,  19,  "death  in  battle  is  aindro  vaijayantali).    On  this  chariot  the 
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slayer  of  Namuci  slew  Bali  Vairocana,  Sambara,  Namuci,  Vala  and  Vrtra 
(dual),  Prahläda  and  Naraka  (dual),  besides  the  seven  hosts  of  the  sons 
of  Diti  (3,  165,  7;  ib.  166,  5).  Heavenly  musicians  attend  the  car,  so  when 
it  appears  music  is  heard;  and  Maruts  accompany  it.  On  seeing  it  the 
wives  of  the  demons  of  darkness  fiee  wailing  like  ospreys.  Nothing  in 
the  epic  (but  later  SakräSva  =  UccaihSravas)  suggests  that  the  steed  of 
Indra  ("of  the  yellow  steeds")  is  Uccaih^ravas  (ib.  168,  9  f. ;  ib.  62).  On 
the  contrary,  UccaihSravas  (§  19)  is  born  from  the  sea  with  Indra's  elephants 
but  is  not  taken  by  Indra,  as  is  the  elephant  (1,  18  =  R  1,  45).  He  is 
the  divine  ever-youthful  horse,  produced  at  the  churning  of  ocean,  and 
famous  only  as  the  white  roaring  charger  of  the  sea.  What  can  that  be 
save  the  roaring  breakers?  (1,  20,  if.;  cf.  1,  17,  3  and  18,  35  f. ;  as  roaring, 
7,  196,  30;  king  of  steeds,  etc.,  5,  102,  12;  6,  34,  27).  In  12,  235,  15, 
"U.  should  be  given  to  the  good",  S  has  "Prahläda  gave  U.  to  Käsyapa". 
Even  VP.  1,  22,  6,  merely  says  that  UccaihSravas  is  "best  of  horses".  In- 
dra never  uses  him  in  either  epic.  Only  his  offspring  are  in  the  sky  and 
are  given  away  by  Indra,  in  H8220;  8924.  Mätali,  the  charioteer  of  Indra, 
Sakrasärathi,  is  recognised  as  the  best  charioteer  in  the  world,  though 
when  he  Starts  the  car  it  lurches  so  that  Indra  cannot  keep  his  position, 
and  when  the  knight  occupant  rights,  the  charioteer  drops  his  goad,  lets 
the  horses  turn  around,  and  gets  confused  and  blinded  (3, 168,41,  atisakram 
idam;  ib.  171,  1 5  f.).  In  R  7,  28,  23f.,  Mätali  first  baffles  the  demons  by 
his  skill  in  driving  and  Indra  then  smites  them.  Mätali  is  councillor  as 
well  as  charioteer  (the  office  is  very  honorable ;  Salya  acts  for  Karna,  etc.). 
The  Süta  (charioteer)  is  a  minister  of  the  king  and  so  Mätali  is  "Indra's 
friend,  minister,  and  car-driver"  (5,  104,  2  f.).  Mätali's  wife  is  Sudharmä, 
his  son  Gomukha,  his  daughter  GunakesT,  his  son-in-law  Sumukha,  a  Näga. 
He  also  acts  as  adviser  of  Räma  in  battle,  after  serving  him  (R  6,  III, 
1  f.).  On  Indra's  car  he  takes  Arjuna  to  heaven  and  back,  guiding  the  ten 
thousand  horses  easily  (3,  165,  1  f . ;  170,  9  f.).  He  journeys  around  the 
world  with  Närada,  seeking  a  son-in-law  (5,  97,  n  f.;  104,  22 f.).  The  car 
he  drives  is  "like  the  sun"  (originally  the  Sun?)  when  he  helps  Räma  in 
battle  (3,  290,  12),  and  so  in  R  6,  103,  6 f.,  both  car  and  horses  are  sun- 
like  (here  Mätali  is  wounded  and  the  horses  are  slain).  The  combined 
efforts  of  Indra,  Mätali,  and  his  son  Gomukha  are  sometimes  unequal  to 
the  task  of  subduing  the  demons  of  Hiranyapur  (5,  100,  8).  Jayanta  (H  747of.), 
son  of  Indra,  and  Gomukha,  son  of  Mätali,  attack  the  son  of  Rävana,  tili 
Puloman  carries  off  his  grandson  (R  7,  28,  10).  Indra  teils  Mätali  of  what 
sort  are  the  people  he  likes  (S  13,  153,  7  f.).  Mätali's  son  serves  Gada, 
H  8872. 

§  69.  Indra's  dhvaja  (ketu)  is  the  chief  object  in  the  "feast  of  Indra" 
(maha  or  utsava).  Sometimes  two  are  mentioned,  weakened  by  rain  and 
heat  (R  2,  yy,  25;  ib.  9,  and  R  6,  45,  17).  Earth  is  beautified  with  these 
poles  (9,  9,  21 ;  cf.  ib.  12,  23),  which  were  instituted  as  the  "Indra-poles" 
(festival)  by  Uparicara,  whom  Indra  persuaded  to  give  up  asceticism  and 
become  an  aviator,  "going  through  the  air  like  a  god"  in  an  aeroplane 
(äkäsagam  vimänam,  1,  63,  13),  and  gave  to  him  a  victor's  crown, 
vaijayantl  mala,  of  lotus-flowers,  which  protected  him  in  battle  and  was 
called  the  "Indra-wreath",  Uparicara's  peculiar  sign.  Indra  gave  him  a 
bamboo  pole,  protective  of  its  worshippers,  wherewith  to  worship  him  as 
slayer  of  Vrtra.  Indra's  day  comes  when  the  rains  are  over  and  the  roads 
are  fit  for  war,   and   is  the   new  moon's  day  of  Saumya  mäsa  (probably 
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the  end  of  Sept.;  amäväsyä  Sakradevatä,  5,  142,  18).  The  pole  is  pulled 
down  earlier  than  this,  on  the  füll  moon  of  ÄSvina  (Aävayuksamaye 
mäsi,  R  4,  16,  36).  But  if  it  is  impossible  to  bring  "Indra's  day"  into 
connection  with  Indra's  festival,  it  is  at  least  clear  that  the  festival  oc- 
curred  after  the  rains  had  ceased  and  when  New  Year's  was  celebrated, 
for  in  its  installation  it  is  especially  said  that  the  feast  takes  place  at  the 
end  of  the  year  (gate  sarnvatsare).  The  banner  is  only  part  of  the 
decoration  of  the  pole,  which  is  scented  and  bedecked  with  gold  cloth, 
garlands,  and  Ornaments  (streamers,  etc.).  Indra,  as  ISvara,  or  lord  of 
the  feast,  is  worshipped  under  the  form  of  a  goose  (hamsarüpena).  This 
festival  of  Indra  Maghavat  ("generous  one")  was  afterwards  generally 
adopted  by  other  kings,  who  followed  the  example  set  by  Uparicara  and 
celebrated  the  occasion  by  royal  gifts  of  jewels,  land,  etc.  (1,  63,  27).  The 
height  and  gaudiness  of  the  pole  are  remarked  lipon  in  1,  70,  I4f.,  and 
elsewhere.    Later  this  feast  is  shared  with  Krsna,  H  3787 — 4008. 

§  70.  Indra's  elephant  (a  cloud)  is  used  as  alternative  to  the  vehicle 
drawn  by  fallow  steeds  or  geese  (the  last  is  implied  in  S  5,  15,  23: 
Nahusa,  to  ouJ:do  Indra,  dismisses  the  elephants  Supratika  and  Airävata, 
the  hamsayukta  vimäna  and  the  hariyukta  ratha,  and  yokes  saints  in- 
stead).  The  elephant  Airävata,  which  rose  at  the  churning  of  the  ocean, 
was  seized  by  Indra  (1,  18,  40).  The  peers  of  this  first  and  "king"  elephant 
are  Anjana  (cf.  the  änjanaka  breed,  7,  112,  17),  Vämana,  and  Mahäpadma, 
progenitors  of  Ayodhyä's  stud  (R  1,  6,  24).  These  four  guard  the  cardinal 
points,  as  do  the  gods  who  mount  them  (see  §  10  and  §  91).  Indra's 
elephant  guards  the  East,  as  that  is  Indra's  direction,  or  the  North,  as 
that  is  the  Airävatapatha  (3,  162,  34,  perhaps  North-East;  see  Lokapälas). 
In  many  passages  Airävata  and  Airävana  (e.  g.  2,  9,  8)  exchange,  each 
form  being  applied  to  elephant  and  Näga  (serpent).  In  4,  2,  17,  Dhrtarästra 
is  best  of  Nägas  and  among  elephants  Airävana  is  the  best,  but  S  has 
Airävata  (ib.  30).  Airävata  is  imagined  as  accompanied  with  two  females 
(1,  114,  9  f.).  He  is  called  Pauramdara  (Indra's),  as  Anjana  is  the  western 
elephant  ridden  by  Varuna,  Varunopavähya ,  and  Särvabhauma,  that 
of  the  North,  by  Kubera  (R  6,  4,  20);  he  is  Indravähya:  "As  Jambha  in 
battle  attacked  äakra  on  Airävana  Indravähya"  (9,  20,  12;  ib.  6,  Vajradhara 
Airävanastha;  S  has  both  forms  ib.  4=5  and  12).  In  7,  112,  35,  B  and  S 
both  have  Airävana.  In  6,  64,  54 — 6,  Airävana  in  B;  Airävata  in  S  (S  5, 
99,  8  has  Airävata  after  Airävana  in  7  =  15).  Like  all  the  world-elephants, 
Airävata  has  four  tusks  and  three  temporal  streams ;  he  is  large  and  white 
(1,  227,  29;  7,  105,  26;  S  2,  97,  26  and  38;  cf.  5,  143,  37;  6,  64,  61). 
Indra  mounts  the  king  of  elephants,  gajaräjavähana,  on  back  or  Shoulder 
or  head,  usually  on  the  Shoulder  (12,  227,  iof. ;  ib.  117;  ib.  223,  12;  cf. 
R  5,  36,  40;  ib.  37,  25).  The  two  vaijayantis,  "bells  of  victory",  Indra  gave 
to  Skanda  and  ViSäkha  (3,  231,  18  f.).  The  epic  recognises  the  elephant 
as  a  fighting  vehicle,  but  in  the  earlier  .scenes  Indra  rights  from  a  chariot 
and  uses  the  elephant  more  for  a  quiet  journey,  as  when  he  peacefully 
ascends  to  heaven  on  the  elephant  after  his  trouble  with  the  demons  is 
over  (5,  18,  1),  or  takes  a  trip  round  the  world  (3,  193,9;  12,  227,  iof.). 
Seated  on  his  elephant  he  pours  down  rain  (6,  95,  34).  The  god  and  his 
elephant  appear  disguised  in  a  magic  scene,  the  latter  as  a  bull  (1,  3,  167, 
Nägaräj).  According  to  1,  66,  60  and  63,  Airävata  is  Devanäga  and  son 
of  Bhadramanas,  one  of  the  nine  creative  powers,  and  less  fighter  than 
guardian.   But  in  some  late  scenes,  1,  227,  29,  etc.,  and  especially  in  the 
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Räm.,  Airävata  acts  as  battle-steed.  In  the  Uttara,  Indra,  " aban- 
doning  his  car",  mounts  his  elephant  to  fight  (R  7,  29,  27).  In  H  2453  f., 
he  fights  on  the  elephant  and  travels  in  his  car.  The  later  phrase  "like 
Airävata  in  battle"  also  shows  the  war-use  of  the  elephants  (in  7,  26,  20,  a 
hero  rights  on  an  elephant  descended  from  the  one  on  which  Indra  fought, 
omitted  in  C) :  Airävata samä  yudhi  (7,  112,  35;  R  5,  6,  32;  R  6,  4,  19, 
etc.).  In  R  6,  67,  107  (late),  Indra  fights  on  the  elephant,  all  the  gods 
aiding;  and  R  6,  15,  6,  Indrajit  hurls  Airävata  to  the  ground  and  tears 
out  two  tusks,  frightening  Indra;  also  ib.  61,  17,  Kumbhakarna  tears  out 
a  tusk  and  smites  Indra  with  it;  and  Mahodara,  another  demon,  mounts 
the  elephant  Sudarsana,  "born  in  the  family  of  Airävata" ;  and  Angada 
(son  of  Välin)  tears  out  a  tusk  and  fights  with  it  (R  6,  69,  20;  ib.  70,  15). 
Airävata  gouges  Rävana  and  leaves  on  his  body  the  marks  of  his  tusks 
(R  3,  23,  24;  ib.  3,  32,  7;  ib.  6,  40,  5).  Airävana  draws  up  water  from 
the  under- world  for  Indra  to  rain  (5,  99,  7),  evidently  from  irävat  as 
the  nourishing  rain-cloud  and  its  lightning-stroke ;  whence  airävatas 
are  lightning-clouds,  mahäghanäh  sairävatäh  säsanayah  (3,  3,  58); 
sairävatasatahradäh  (7,  98,  31)  ;  vidyudairävatärcismad  dviti- 
yendradhanur  yathä  (R  6,  J6,  39;  ib.  5,  1,  165,  personified;  not  "rain- 
bow",  as  in  PW.).  Cf.  H  3894^  "Airävata  elephants"  (R  2,  70,  22)  may  mean 
from  mount  Irävata.  The  four  tusks  of  Airävata  are  not  peculiar  to 
world-elephants.  Laiikä's  guarding  elephants  have  three  or  four  tusks 
and  are  white  (R  5,  9,  5  and  R  5,  4,  27)  in  demoniac  imitation  of  Airä- 
vata, who  Stands  guard  at  Indra's  city,  and  also  is  "white,  3ubhra, 
with  four  tusks,  huge  as  Kailäsa,  victorious"  (3,42,  39f,  vijayinam  as 
in  S,  not  vaijayinam).     In  H  887of,  he  is  guided  by  Pravara. 

§  71.  Indra  as  Benefactor  and  Rain-God. —  Indra  gives  his  favorites, 
as  already  shown,  gifts  of  arms  and,  even  to  a  chance  acquaintance  (Nala), 
imparts  the  gait  of  a  king  and  the  knowledge  how  to  worship.  He  is 
fond  of  giving  jewels,  to  his  son  (3,  165,  10,  with  arms);  to  the  father  of 
Sita  (the  cüdämani,  R5,66,  5),  when  pleased  by  sacrifice,  etc.  The  god 
vies  with  Kubera  in  wealth,  but  his  gifts  go  beyond  gems  and  arms;  he 
makes  the  dead  live  (R6,  123,  1  f.)  as  a  favor  to  the  living,  and  makes 
things  grow  out  of  season  for  Bharadväja  (R  2,  91,  13).  His  chief  gift  con- 
sists  in  the  rain  he  gives  to  all.  He  is  Ambudesvara,  owning  rain.  There  may 
be  growth  "without  the  bolt-holder  raining"  (R  2,  12,  107),  but  artificial  irri- 
gation,  äseka,  is  not  of  much  use  (5,  79,  2 f.);  the  land  depends  on  rain 
and  Indra  rains,  first  as  slayer  of  Vrtra  (but  the  epic  has  almost  forgotten 
this),  then  to  "protect  the  people"  (1,  64,  16).  In  return  men  give  the 
"earthly  rain"  of  soma,  which  he  shares  with  all  the  other  gods,  even 
at  last  with  the  ASvins  (3,  121,9;  cf.  §  110).  That  he  is  the  regulär  rain- 
giver  is  attested  by  the  fact  that  the  phrase  "when  the  god  rains"  is 
synonymous  with  "when  Väsava  rains"  (cf.  S  1,  238,  9,  vrstim  varsati 
Väsave,  repeated  ib.  18),  though  occasionally  others  usurp  his  function, 
as  the  Sun  (q.  v.)  and  Parjanya  (below)  also  rain  and  Mämdhätr  (cf.  Rsya- 
Srnga)  once,  during  a  drought,  "made  rain  while  Indra  was  looking  on" 
(misato  vajrapäninah,  3,  126,42;  cf.  123,  23).  Indra  "drives  the  clouds 
together  and  sends  down  water"  (i,  227,  1 8 f.),  or  he  "rains  stones"  (hail, 
ib.  45).  He  also  rains  at  any  great  event  (12,  334,  7),  and  in  all  blessed 
places  he  rains  regularly  (4,  47,  26);  otherwise  (in  the  unblessed,  kingless 
land)  come  famine,  plague  and  the  itis  (distresses)  of  the  farmer  (5,  10, 
48;  ib.  147,  25).   "The   crop- Controller  (PäkaSäsana)   did  not  rain",   intro- 
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duces  the  stör)-  of  such  a  famine  and  how  Rsyasrnga  forced  Indra  to  rain 
and  become  yathartuvarsin,  "duly  raining".  Cessation  of  this  activity 
introduces  the  final  destruction  (3,  188,  50  and  65),  when  even  grain  planted 
by  a  river,  sarittirthesu,  will  not  grow  (ib.  190,  23).  This  is  the  nadi- 
mukhaih-grown  grain,  in  antithesis  to  Indrakrsta  (grain  raised  by  Indra, 

2,  51,  11;  cf.  devamätrka,  2,  5,  77  and  R  2,  100,  46).  Constantly  the 
arrows  of  a  hero  are  shot  "like  the  rain  shot  by  Puramdara"  (etc.  3,  16, 
12 ;  9,  16,  33 ;  14,  77,  27 ;  R  6,  56,  1 1 ;  R  6,  91,  22).  Indra  "enters  the  cloud 
with  a  mass  of  water  and  nlls  earth  with  it"  (12,  143,  20).  So  Indra  is 
called  Yäsava  bhürivarsa  (7,  30,  36)  and  is  thought  of  as  the  god  who 
rains  par  excellence,    whether  water  or  blood  be   sent   (varsati  devah, 

3,  110,  4;  12,  73,  15;  vavarsa  rudhiram  devah,  R  6,  96,  35  and  ib.  108, 
20);  he  may  "rain  dust"  and  so  destroy  a  realm  (R  7,  81,  8),  as  he,  Indra 
Maghavat,  rains  gold  lipon  a  favorite  king  (12,  29,  25).  His  rain  the  gods 
claim  as  "our  rain"  in  antithesis  to  soma:  "Our  rain  goes  down  and  men 
rain  up"  (naräs  tu  'rdhvapravarsinalj  12,  59,  26).  If  the  gods  are 
pleased  with  men,  they  speak  in  their  behalf  to  Indra,  who  then  sends 
rain  and  so  gives  food  (annam  dadäti  Sakras"  ca,  12,  121,  38),  for  with 
this  rain  he  "makes  the  rice  grow  in  the  fields"  (R  4,  14,  15),  though  the  same 
god's  "stone  rain"  beats  down  the  crops  (R  3,  34,  8).  Why  Indra  "unwea- 
riedly  rains"  is  explained  (1,  124,  11  f.)  on  the  principle  that  actuates  priests 
who  keep  on  studying  though  they  know  the  Mantras  and  that  actuates 
saints  to  practise  ever  more  austerities,  viz.,  the  yearning  for  glory!  Work 
gives  glory,  hence  the  Sun  toils  ever,  and  ever  blows  the  Wind,  and  ever 
Indra  rains,  to  get  glory,  to  become  supreme  (5,  29,  8 f.).  As  rain-god, 
Indra  is  identified  with  Parjanya,  from  whom  he  is  formally  differentiated. 
Parjanya  rains  on  hill  and  ploughland  (10,  2,  5);  Väsava  rains  upon  the 
crops  in  the  fields  in  due  time  (R  7,  70,  10);  Parjanya  is  vrstimat,  "rain- 
ful"  (7,89,4;  9,  12,59;  R 2,  1,37;  so>  significantly,  are  clouds,  R5,45,7); 
as  such,  Parjanya  too  shoots  rain-arrows,  like  Indra  (above  and  R  6,  80,  21). 
Parjanya  is,  in  short,  the  rain-form  of  Indra,  though  given  a  distinct  per- 
sonality  ("son  of  Püsan",  8,20,29,  is  doubtful;  Pusänuja  is  v.l.  for  Püsät- 
maja)  as  worshipper  in  parades,  etc.;  and  in  R  1,  17,  14,  Parjanya  is 
regarded  as  progenitor  of  the  Sarabha.  Thus  Indra  rtuvarsin  and  käla- 
varsin  (3,  190,79)  appears  as  kälavarsin  Parjanya  (1,68,  10;  3,  190,  91; 
12,  29,  53  and  ib.  91,  1);  käle  varsati  Väsavah  (above)  Stands  beside 
käle  varsati  Parjanyah  in  the  same  book  (R  7,  99, 13).  In  12,  29,  53,  P. 
makes  the  crops  grow  and  gives  enough  to  eat,  like  Indra;  and  so,  like 
Indra,  under  a  good  king  Parjanya  is  nikämavarsin,  "rains  as  is  desir- 
able"  and  the  farmer's  six  Itis  are  not  known  (5,  61,  17).  The 
roar,  näda,  of  Indra  on  his  car  (17,  3,  if. ;  R  6,  99,  25)  is  the  roar, 
ninada,  of  thunder  or  of  Parjanya  (3,  12,  31;  5,22,  11).  Räma  is  like  Par- 
janya, it  is  said,  his  car  also  is  like  that  of  Indra  ("noisy  in  the  air", 
R2,  16,  31).  Parjanya  is  the  best  of  roarers  or  rainers  (4,  2,  16,  varsatäm, 
v.  1.  nardatäm)  .  The  same  phrases  are  used  of  each,  gharmänte 
Maghavän  iva  (9,  11,  23),  Parjanya  iva  gharmänte  nädayan  vai 
di£o  da£a  (7,  162,  54)  and  12,  37,  22  (idem)  where  "people  long  for  and 
live  on  Parjanya"  (often;  cf.  12,97,15).  Parjanya  is  the  savior,  nätha, 
of  cattle  (5,  34,  38).  The  "people"  are  especially  those  mentioned  in  R  2, 
112,  12,  "as  the  ploughmen  long  for  Parjanya"  (cf.  R  2,  3,  29;  ib.  31,  12; 
ib.  67,  9).  In  short,  Parjanya  is  the  bucolic  Indra,  chief  god  of  ploughmen; 
but  the  greater  province  remains  Indra's.  "Created  beings  live  on  Parjanya; 
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on  Indra  live  the  gods"  (2,  45,  65  f.;  3,  34,  21;  5,133,42;  12,75,  *3;  13, 
61,  37). *)  Parjanya  (the  cloud)  is  rain  itself,  being  to  the  crops  what  am- 
brosia  is  to  the  gods;  he  brings  the  crops  to  completeness  (3,  32,47  and 
S  J,  77,  3:  Parjanya  iva  sasyänäm,  devänäm  amrtam  yathä).  Indra 
also  "starts  the  crops  and  then  ceases  to  raih"  (R  4,  30,  22),  but  it  is  only 
one  of  his  capacities;  whereas  Parjanya  only  rains;  yet  he  rains  as  the 
thunderer,  so  that  the  normal  position  of  the  two  gods  is  almost  reversed 
when  it  is  said  that  "Arjuna  shot  arrows  as  Maghavat  shoots  rain,  and  as 
Parjanya  hurls  lightning"  (aSani,  7,  10,  15  f.).  In  the  later  epic  there  is 
no  distinction  between  Indra  qua  rain-giver  and  Parjanya.  Thus  in  12, 
141,  5  and  15,  the  story  begins  avarsati  Parjanye  and  continues  na 
vavarsa  Sahasräksalj.  So  in  3,  110,  43  f.,  "since  the  thousand-eyed 
(Indra)  failed  to  rain  .  .  the  king  inquired  of  his  priests  in  regard  to  Surendra 
(Indra)  raining  as  to  how  Parjanya  might  (be  got  to)  rain".  Parjanya  "roars 
mightily  in  windy  confusion",  hurling  hau  (7,  21,  33);  he  is  citravarsin 
(=  akäle,  H  n  145)  at  the  aeon's  end  (cf.  12,  69,  gö,  kvacid  varsati 
Parjanyah),  but  when  all  is  well  he  sends  food  (6,  27,  14)  and  (as  Indra, 
above)  "rains  gold",  "rains  all  desires",  on  his  favorite  (kämän  varsati 
Parjanyah,  7,  56,  5).  See  also  Adityas  (§  37),  where  Parjanya  is  perhaps 
Indra,  as  in  H  10257  (as  seer,  H431). 

§  72.  Indra's  Battles.  —  In  12,  33,  26,  the  wars  between  gods  and 
demons  are  said  to  have  lasted  32000  years.  The  one  greatest  (not  re- 
peated)  battle  of  the  war-god  was  with  Vrtra  who  "because  of  his  conduct 
became  the  foe  of  Indra"  in  the  South  (5,  109,  13),  after  the  demon  had 
covered  the  worlds  twain  (ävrtya  rodasi  3,  101,  1;  under  protection  of 
the  Kälakeya  demons),  and  enveloped  the  whole  movable  world  (vyäptam, 
5,10,1).  The  epic  confuses  the  story  of  Vrtra  with  that  of  Namuci  (below) 
and  has  two  different  accounts  of  the  battle  and  its  origin.  Belonging  to 
the  pseudo-epic  is  the  account  of  Vrtra's  conversion  to  the  Visnuites,  his 
experiences  after  defeat  and  attainment  of  Yoginhood,  together  with  the 
gitam  or  song  composed  by  the  "Daitya  Vrtra";  it  astonished  even  the 
late  pietist  (12,  282,  1).  Vrtra  is  described  as  five  hundred  leagues  high 
and  three  hundred  round  (ib.  282,  8;  as  yogin,  ib.  281,  59)  and  as  having 
stupified  Indra;  the  battle  between  the  two  becomes  typical  of  all  remark- 
able  duels,  Vrtraväsavayor  iva  (2,23,25;  R6,  58,  48;  ib.  100,  31,  etc.). 
Vrtra  is  one  of  the  four  sons  of  Danäyus  (Daitya  above,  and  elsewhere, 
with  the  later  indifiference),  Viksara,  Vala,  Vfra,  and  Vrtra  "the  great 
Asura"  (1,  65,  33).  The  first  is  incorporated  as  king  Vasumitra  (1,  67,  41) 
but  is  not  known  otherwise  (except  as  a  title  of  Krsna-Visnu),  and  even 
in  H  merely  appears  among  other  Dänavas  and  Asuras.  Vala  (written  Bala) 
is  the  personified  fortress  or  hole  which  gives  Indra  his  title  Valabhid 
(-südana,  -hantr).  Vira  is  known  otherwise  only  as  an  Asura  killed  by 
lightning.  These  appear  as  kings  in  the  war  (7,  25,  53),  as  does  Vrtra 
himself,  as  Manimat  (ib.),  not  the  Yaksa  of  that  name  (see  Kubera)  but 
an  earthly  king.  As  Vrtra  is  of  Brahmanic  family,  his  slaughter  is  regarded 
as  "priest-murder",  and  the  personification  of  the  crime  came  out  of  his 
dead  body  wearing  a  garland  of  skulls  and  stuck  to  Indra  "like  a  spell" 
(krtyä,  12,  283,  13),  just  as  fire  came  from  his  mouth  and  his  memory 
also  came  out  of  him  in  the  shape  of  a  jackal  (ib.  2).  Both  Visnu's  power 

*)  Fausbell,  Indian  Mythology,  p.  97,  takes  Parjanyam  as  neuter  (cloud)  in  the  first 
passage,  but  the  päda  is  connected  with  the  following  upajlvanti,  not  with  the  pre- 
ceding  pähi. 
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and  Öiva's  feverish  energy  assisted  Indra,  the  former  entering  the  bolt, 
the  latter  making  Vrtra  yawn  (282,  30;  283,  8),  so  that  Indra  could  cast 
the  bolt  into  his  open  mouth  (variant  below).  Here  he  is  said  to  have 
practised  Yoga  for  60000  years  and  to  have  received  boons  of  Brahman> 
making  him  strong.  He  was  "made  by  Tvastr"  (like  TrisMras)  and  hence 
Indra  could  not  overcome  him.  3iva  gave  permission  to  Tvastr  to  fashion 
him  (7,  94,  49 f.) ;  the  Maruts  honor  Indra  on  slaying  Vrtra  (7,  179,  64)  as 
being  the  only  slayer;  the  sectarian  view  is  late.  Indra  is  the  only  foe 
of  the  demons  (2,65,  24),  but  (6,  83,  57,  etc.)  Visnu  is  associated  with  him 
at  an  early  stage  (Indropendrau)  before  the  power  enters  the  bolt,  as 
coequal  antagonist  "rushing  the  Daitya  host",  as  Agni  also  assists  him. 
After  Indra  had  taken  off  the  head  of  Vrtra  (äiro  jahära,  8,  91,  50),  he 
was  disgusted  with  the  demon's  foul  smells.  The  later  epic  says  that  Indra 
Struck  him  several  times;  after  each  wound  Vrtra  retreated  into  water, 
light,  and  air,  successively;  taking  away  their  qualities  (taste,  color, 
sound),  and  finally  into  Indra  himself,  who  had  to  be  roused  with  Vasistha's 
melody  (rathantara)  to  kill  him  (14,  11,  8 f.).  The  story  goes  back  to 
the  combat  with  TriSiras  and  begins  with  the  Vedic  words:  ViSvarüpo 
hi  vaiTvästrah  purohito  devänäm  äsit  svasrlyo  'suränäm,  "Vi£- 
varüpa,  the  son  of  Tvastr,  was  the  family-priest  of  the  gods,  a  sister's 
son  of  the  Asuras"  (TS.  2,  5,  1,  1;  Mbh.  12,  343,  28  f.),  but  instead  of  con- 
tinuing  with  the  original  ("and  had  three  heads"),  the  epic  proceeds  to 
say  that  ViSvarüpa  gave  part  of  the  sacrifice  in  secret  to  the  Asuras,  while 
in  public  he  served  the  gods.  Then  the  Asuras,  whose  chief  was  Hiranya- 
kaSipu,  went  to  the  Asura  mother  of  ViSvarüpa  and  complained  that  her 
son,  ViSvarüpa  TriSiras,  was  the  gods'  priest,  so  that  the  Asuras  grew 
weak.  His  mother  found  him  in  Nandana  (grove)  and  persuaded  him  to 
side  with  HiranyakaSipu,  who  made  him  chaplain  after  discharging  Vasistha. 
Vasistha  cursed  HiranyakaSipu  (who  in  due  time  was  slain  by  Visnu  as 
man-lion).  Meantime  Indra  became  alarmed  at  TriSiras's  ascetic  power  and 
tried  to  seduce  him  through  a  nymph.  TriSiras  enjoyed  the  nymph  but 
kept  his  power  and  began  to  drink  the  gods'  soma  with  one  mouth,  eat 
the  sacrifice  with  another,  and  consume  the  gods'  power  with  the  third 
mouth.  On  the  advice  of  Brahman  the  distracted  gods  got  Dadhica  to 
give  up  his  bones,  wherewith  Dhätr  made  a  bolt,  which  Indra  shot  at 
TriSiras  and  decapitated  him  (the  bolt  was  infused  with  Visnu- energy). 
But  out  of  the  mangled  remains  rose  another  (form  of)  TriSiras  (Vrtra), 
and  Indra  smote  that,  making  two  cases  of  Brahman-cide,  which  frightened 
Indra  so  that  he  fled  and  hid  in  a  lotus-stalk.  Then  the  gods  made  Nahusa 
their  chief  and  with  five  hundred  lights  on  his  brow  Nahusa  guarded  the 
third  heaven,  but  tried  to  seduce  3acf,  who,  Consulting  with  Brhaspati, 
had  recourse  to  "boon-granting  Rumor"  (UpaSruti,  an  evil  spirit  in  Sütras). 
On  being  prayed  to,  UpaSruti  revealed  where  Indra  lay  hid  (in  lake  Mänasa). 
Indra  agreed  to  return,  after  advising  Öaci  how  to  ruin  Nahusa  by  getting 
him  to  yoke  the  saints  and  so  fall  under  the  curse  of  Agastya,  who 
changed  him  into  a  snake.  'Indra  performed  a  horse-sacrifice  in  honor  of 
Visnu  and  was  reinstated  as  king  of  gods,  dividing  his  sin  of  Brahman- 
cide  between  women,  vanitäs,  fire,  trees,  and  cows.  But  a  black  ante- 
lope  was  really  used  for  the  horse;  Brhaspati  officiated  (ib.  48  and  52 f.). 
Cf.  R  4,  24,  14,  Indra's  sin  taken  by  earth,  water,  trees,  and  women  (see 
below).  That  TriSiras  was  a  holy  being  is  implied  when  it  is  said  that 
Indra  would  not  have  made  sacrifice  after  slaying  "the  Muni",   if  right 
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had  been  the  same  as  wrong  (R  6,  83,  29).  In  12,  283,  28  f.,  where  also  a 

sacrifice  frees  Indra  at  the  end,  the  sin  is  cast  lipon  Agni  (created  to 

receive   it),   who    may  pass  it  on  to  any  one  that  does  not  make   fire- 

oblations;  upon  trees  and  plants  (transferred  to  one  who  cuts  grass  or  trees 

on  holy  days);  upon  Apsarasas  (who  may  turn  it  over  to  men  lacking  in 

restraint);  and  upon  water,  this  last  quarter  of  the  sin  passing  into  any 

defiler  of  water.  In  the   account  in  Udyoga,  where   it  is  described  as  a 

purävrtta  itihäsa  purätana,  "an  ancient  story  of  an  old  event"   (5,  9, 

2  f.),  Tvastr  created  his  son  expressly  to  injure  Indra,  and  the  son's  mouths 

•  (faces)  were  like  sun,  moon  and  fire  (cf.  Öiva's  eyes),  with  which  he  respec- 

tively  absorbed  soma  and  Vedas,  surä,   and  space.   Indra  slew  him  be- 

cause  he   could  not  be  seduced,  but  was  scorched  by  his  radiance,  for 

TriSiras,    "though   stricken   was   glorious,   and   though   dead    lay   as   one 

alive".  So  Indra  bade  a  carpenter  cut  off  the  heads  of  Brähmana  TriSiras 

(cf-  5>  9,  34,   Brahmahatyä;   and   on   the    carpenter,   a  Vedic    trait,   see 

WZKM.  26,  123,  with  Käthaka  ref.),  telling  the  man  that  he  should  receive 

the  head  of  sacrifice  thereafter,  Indra  promising  to  free  himself  from  sin 

by  asceticism.  From  the  head  thus  cut  off  flew  out  partridges,  quails,  spar- 

rows,  and  hawks,  as  out  of  Vrtra's  blood  came  cocks  (unclean  for  food, 

12,  283,  60).  Then  Tvastr,   "sipping  water,   cursed  Indra  as  an  ill-souled 

evil-minded"   person,  and   "making  an  oblation   in  fire,  produced  Vrtra", 

and  bade  him  grow  great  as  Indra's  foe.  So  Vrtra  fought  and  succeeded 

in  whirling  Indra  into  his  mouth,  but  the  gods  created  (the  yawn)  Jrm- 

bhikä,  as  a  great  being,  to  destroy  Vrtra,  and,  Vrtra  yawning,  out  leaped 

Indra  (but   "Jrmbhikä  thereafter  became  part  of  breathing").   Indra   and 

the  gods  retreating  to  Mandara-peak  thought  of  Visnu,  "subduer  of  Bali, 

god  of  gods,  who  made  three  strides"  (etc.),  and  Visnu  entered  the  bolt. 

Thus  reinforced,  Indra  attacked  Vrtra  again,  after  gods  and  seers  had 

made  a  contract  with  Vrtra,  to  the  effect  that  he  should  not  be  killed 

with  "dry  or  wet,  stone  or  wood",  etc.  But  Visnu  entered  foam  and  Indra 

smote  Vrtra  with  it  ("dry  and  wet"  thunderbolts  are  recognised  among 

magic  arms,  R  1,  27,  9).   So  Vrtra  was  slain  by  a  lie,  and  Indra,   having 

committed  Brahman-cide  and  being  oppressed  by  the  lie  as  well,    feared 

and  hid  in  water.    Earth,  losing  Indra's  rain,  suffered;  Nahusa  was  made 

king  of  gods  (etc.,  as  above;   5,  10,   15  f.;  29 f.).    The  Southern   Version 

adds  that  äiva's  Bhüts  also  oppressed  Indra,  yelling  "Brahman-murderer" 

at  him.  Here  (5,  13,  19)  the  sin  is  divided  fivefold,  between  rivers,  trees, 

mountains,  earth,   and  women.   Brhaspati   is  more  prominent  than  above 

and  a  real  horse-sacrifice  takes  place.  Upasruti  is  introduced  after  £acl 

proposes  to  invoke  "divine  Night"  (the  passage  is  marked  by  verbal  equi- 

valence  with  R  7,  85,  18  =  5,  13,  12,  raksärtham  sarvabhütänäm  Vis- 

nutvam  upajagmivän;   cf.  too   ib.  23  =  R  ib.  86,  4,  etc.).   This  murder 

of  TriSiras  appears  to  be  alluded  to   in   1,  76,  52:    "Whom,   even  Indra, 

would  not  Brahman-murder  burn?"  (TraisTrsä  Brahmahatyä  it  is  called, 

5,  10,  44).  Of  the  new  characters  in  this  Version,  Jrmbhikä  belongs  to  a 

class  of  inferior  spirits  called  Jrmbhakas  accompanying  3iva_  (3,  231,  34; 

cf.  Jambhakas).   Nahusa  was  originally  a  pious  king,  son  of  Ayus,  son  of 

Purüravas  (1,  75,  26f.);  he  kicked  Agastya  because  the  latter  was  hete- 

rodox!  (5,  17,  if.).  His  own  sin  of  killing  a  cow  was  divided  into  101  parts 

and  became  diseases  (12,  263,  48  f.).  His  evil  eye  absorbed  power  from  all 

he  saw  (13,  99,  17).  Gifts  to  priests  gave  him  power  (13,  100,  11  f.).   He 

lauds  wealth  as  a  means  of  such  piety  (12,  8,  11  f.).   His  Usurpation  of 

9* 
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Indra's  rank  and  his  fall,  with  memory  of  his  past,  in  serpent-form  is 
often  an  epic  theme  (3,  179,  13 f.;  3,  103,  14;  H  8813,  etc).  HiranyakaSipu 
was  the  only  son  of  Diti  (1,  65,  17;  but  see  p.  48);  he  interchanges  with 
Vrtra-Namuci  in  the  story  of  the  compact  (above)  but  with  Krsna  as  the 
god  (H  12622;  S  2,  46,  13),  as  he  was  the  greatest  Opponent  of  Visnu 
(so  as  Rävana,  R  7,  37,  pra.  5,  8$  f.)-  The  Räm.,  in  its  Version  of  this 
greatest  deed  of  Indra,  when  the  "lord  of  the  immortals  slew  the  great 
Asura  Vrtra"  (R  6,  67,  167),  also  represents  smoke  and  fire  as  Coming 
from  the  dragon's  mouth  (ib.  93,  19),  when  Struck  by  the  bolt  (ib.  111,22). 
Sampäti  says,  "long  ago,  after  the  slaughter  of  Vrtra"  (R  4,  58,  4),  removing 
the  action  to  an  indefinite  past. 

§  73.  The  account  in  R  7,  84,  3  f.,  agrees  in  general  with  that  of 
Udyoga.  Vrtra  is  here  so  pious  that  earth  thrives  under  him  tili  he  leaves 
his  son  to  rule  in  Madhurä  and  began  to  torment  gods  with  asceticism. 
Visnu,  appealed  to,  refuses  to  kill  him  on  the  score  of  auld  lang  syne, 
but  agrees  to  enter  (inspire)  Indra,  the  bolt,  and  earth  (divides  himself 
threefold).  Indra's  sin  was  removed  by  a  horse-sacrifice,  and  the  sin  was 
divided  among  rivers  for  four  rain-months,  earth,  women  during  three 
days,  and  fourth  among  those  who  kill  harmless  priests  with  a  lie  (R  7, 
86,  16).  Another  late  passage  makes  Indra's  evil  (mala,  filth)  and  hunger, 
after  killing  Vrtra,  give  names  to  the  Maladas  and  KarüSas  (R  1,  24,  17  f.). 
Namuci,  son  of  Danu,  also  feil  beneath  Indra  (Namucer  hantä,  3,  25,  10), 
who,  "bolt  in  hand  and  combining  with  the  Maruts  slew  Vrtra  and  Namuci, 
hard  to  attack,  and  the  Räksasi  Dirghajihvä"  (3,  292,  4).  Here,  as  in  R  2, 
106,  27,  the  Maruts  help  ("union  is  strength"  is  the  expressed  moral); 
or  Indra  alone  is  mentioned  (8,  26,  21;  R  6,  56,  17,  etc.).  The  compact 
of  Indra  is  here  made  with  Namuci  and  its  breaking  is  said  to  be 
good  polity  (2,  55,  13  abhimatä  ripau  vrttilj).  The  head  followed  the 
god  crying  out  at  him,  but  Indra  bathed  at  the  confluence  of  the  Arunä 
and  Sarasvati  and  became  pure ;  the  demoniac  head  feil  into  the  river 
and  the  demon,  who  had  first  escaped  into  a  sunbeam,  went  to  a  world 
of  delight  (9,  43,  33 f.),  while  Indra  went  to  heaven.  "Foam  used  on  a 
foggy  day"  evades  the  agreement  not  to  kill  "with  wet  or  dry  by  day  or 
night"  (ib.).  Another  version  is  that  Indra  was  wounded  (8,  85,  26 f.)  when 
Namuci  rushed  at  him  *(R  3,  28,  3),  and  Indra  even  ran  away  (6,  83,  40). 
A  simile  in  6,  88,  17  would  imply  that  he  was  shot  nine  times,  but  such 
phrases  as  Väsavo  Namucim  yathä  and  Maghavän  iva  ^ambaram 
are  used  by  the  poets  without  much  regard  to  details  (9,  7,  35  and  38; 
ib.  16,  33;  ib.  17,  22,  etc.).  Räma  could  slay  Namuci  or  Bali  (R  3,  39,  18). 
Namuci  sermonises  to  Indra  in  the  pseudo-epic,  video  meliora  deteriora 
sequor  (jänämi  Sreyo  na  tu  tat  karomi,  12,  226,  9,  with  v.  1.  of  S). 
His  name  is  like  that  of  the  seer  Pramuca  or  Pramucu,  associated  (§  58) 
with  Unmuca  and  Vimuca  (also  12,  208,  29),  but  nothing  suggests  that 
it  implies  "not-freeing"  (except  the  pertinacity  of  the  head).  He  is  son 
of  Vipracitti  and  brother  of  Maya  (below).  The  Räm.  distinguishes  the 
manner  of  death  of  Vrtra  and  Namuci:  "As  Vrtra  (feil  smitten)  by  the 
vajra  (bolt);  as  Namuci  by  foam;  as  Vala  by  lightning"  (R  3,  30,  28). 

§  74.  Indra's  other  battles  can  be  more  briefly  narrated.  He  con- 
fronted  Bali  in  the  great  war  of  gods  and  Asuras  and  then  worshipped 
Vismi  who  defeated  Bali  (after  helping  Indra  in  the  combat,  7,  142,  8 ;  8,  20, 
51;  ib.  93,  47;  Agni  assists,  7,  25,  20;  cf.  R  6,  73,  7).  This  demon  (Mahä- 
bali,  R  4,  65,  14,  v.  1.)  was  only  son  of  Vairocana  (hence  Vairocana  or  -ni), 
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and  grandson  of  Prahläda,  whom  Indra  slew.  Bali  himself  was  father  of 
Bäna  (R  5,  50,  3  as  Mahäkäla);  "like  Indra  and  Vairocana"  is  a  Standard 
simile  of  rival  fighters  (1,  138,  46;  R  7,  32,  58,  etc.,  Bali-Väsavayor  iva, 
3,  17,  11).  He  is  best  of  Dänavas,  as  Indra  is  best  of  gods  (S  4,  3,  25). 
His  combat  with  Indra  took  place  in  the  second  age,  Tretäyuga  (S  2, 
47,  1).  Bali  won  wealth  and  bliss  through  favoring  priests  and  was  lost 
(for  injuring  them,  3,  26,  12),  since  Visnil  in  dwarf-form  bound  him 
(3,  102,23;  5>  jo5  7;  Hi43i2f.)  as  Baliviryaharo  Harih  (R  5,  1,  197). 
The  Vedic  tale,  how  Visnu  asked  for  three  paces  and  then  cast  out  and  slew 
the  giver  of  the  world,  is  known  (R  I,  29,  5  f.).  Indra  noosed  him  (R  2, 
14,  11);  Visnu  kept  him  in  a  fire  in  a  cave  (R  7,  23,  pra.  1,6 f.);  he  was 
cast  out  of  the  three  worlds  (5,  38,  47).  Cited  as  authoritative  (5,  32,  24), 
Jie  becomes  a  learned  ass  in  the  pseudo-epic  (12,  223,  2  f.)  and  instructs 
Indra  in  patience  and  humility  after  the  latter  had  found  him,  who  had 
(by  magic)  been  Wind,  Varuna,  Agni,  and  Water.  When  Indra  insults  him, 
he  replies:  "You  will  see  me  there  again  when  my  time  comes"  (ib.  27 
and  225,  30 f.;  227,  7 f.).  His  grandfather  Prahläda  also  (12,  124,  28 f.) 
philosophises  (as  a  saint,  ib.  222,  3  f.)  in  the  same  way,  as  "Indra  of  Daityas" 
(3,  28,  1  f . ;  6,  34,  30).  He  was  killed  by  Indra  (3,  286,  12;  289,  18;  12, 
98,  49f.),  though  a  devotee  of  Visnu  (R  4,  65,  14).  Sakra  and  Prahläda 
were  rivals  for  the  three  worlds  (7,  123,  65;  9,  57,  3).  He  cannot  move 
Skanda's  spear  (12,  328,  17  f.).  Verses  of  his  are  cited  on  the  "cat's  way" 
(hypocrisy,  5,  160,  13;  cf.  ib.  33,  103  f.).  His  sons  Kumbha  and  Nikumbha 
(§  18)  are  not  important  (1,  65,  19),  though  the  latter  is  a  "Daitya-chief" 
(1,  209,  2 f.),  father  of  Sunda  and  Upasunda  and  ganesa  of  Siva's  host, 
when  he  slaughtered  Saudäsa's  army  at  Benares  (S  12,  68,  46).  The  two 
in  Räm.  are  fighting  fiends,  but  their  father  is  barely  recognised  except 
for  the  extraordinary  allocution  (vocative)  when  Nikumbha  distinguishes 
himself  (cf.  R  6,  9  and  75)  Prahläda-Bali-Vrtraghna-Kubera-Varunopama! 
(R  6,  J6,  73).  It  may  be  remarked  that  Indra  kills  another  member  of  this 
family,  Mantharä,  daughter  of  Virocana,  "because  she  tried  to  destroy 
earth",  an  unknightly  act  (to  kill  a  woman),  excused  on  the  score  that 
"Visnu  also  slew  Kävya's  mother,  the  wife  of  Bhrgu,  because  she  sought 
to  deprive  the  world  of  sleep"  (or  of  Indra;  anindram,  v.  1.  for  anidram 
lokam,  R  1,  25,  20 f.).  Visnu's  victim  should  be  Pulomä  (1,  5,  13  f.),  but 
some  other  druh  anindrä  (RV.  4,  23,  7)  may  be  meant.  Amid  all  these 
victories,  the  poets  admit  that  "even  Indra  suffered  defeat"  (7,  139,  107). 
Besides  the  victory  of  Skanda  (3,  226,  17  f.),  and  apart  from  Siva  himself 
and  Visnu  (q.  v.),  Kumbhakarna  defeats  him  (R  6,  61,  9 f.)  and  Indrajit 
receives  his  cognomen  as  conqueror  of  Indra  (3,  288,  2  f. ;  R  6,  45,  22, 
etc.).  Even  Atikäya  arrests  his  bolt  (R  6,  71,  34),  not  to  speak  of  the 
saints  who  withstand  him.  He  is  a  great  blustering  vainglorious  boy,  as 
Bali  says  (12,  224,  28,  "childish  ever  is  thy  mind,  to-day  as  of  old").  But 
like  Bali  and  the  rest,  Indra  too  becomes  a  preacher,  as  in  12,  11,  2  f., 
where  out  of  pity  "for  beardless  young  fools"  he  takes  the  form  of  a 
"golden  bird"  and  teaches  them  how  to  get  to  heaven  by  the  "way  of  the 
gods",  i.  e.  by  rites,  not  by  renunciation  (ib.  12,  6).  Whether  Indra  killed 
Maya  is  doubtful  in  Mbh.,  but  not  in  R.  The  great  epic  says  that  "Maya, 
Namuci's  brother",  was  guarded  by  Indra's  son  from  the  onslaughts  of 
Krsna  and  Agni  (1,  228,  41  f.),  but  that  Indra  and  Maya  had  a  terrible 
encounter  in  which  Maya  was  defeated  (6,  100,  20;  101,  22;  110,  31;  9, 
55,  28);  Räm.  (4,  51,  14)  says  that  Indra  smote  the  Dänava  Maya  with  his 
bolt  because  the  demon  was  fond  of  the  Apsaras  Hemä. 
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§  75.  Indra  also  slew  the  demon  of  a  hundred  illusions,  äambara 
(DaSaratha  aided  the  god,  R  2,  9,  13;  R  5,  16,  8);  mashed  Danu,  son  of 
Sri,  leaving  him  a  headless  trunk  (kabandha,  R  3,  71,  10);  and  broke 
Hanumat's  jaw,  but  then  gave  him  "death  at  will"  (R  4,  66,  22  and  27; 
cf.  §  8  f.),  his  Opposition  to  Hanumat  being  based  on  the  fact  that  the  ape- 
god  was  encroaching  on  Rähu's  province  (R  7,  35,  47  f.;  the  enemy  of 
the  gods  defended  by  their  king!).  He  slew  the  unborn  fruit  of  Diti's  womb, 
leaving  enough  alive  to  make  the  seven  Maruts  (R  1,  46  and  47;  §  48). 
Indra  is  called  son  of  Diti  here  (46,  21  ;  and  47,  9;  see  §  37),  Indra  used 
to  live  at  the  town  of  ViSäla  (son  of  Iksväku  and  Alambusä)  of  the  same 
name  (ib.  47,  10).  Jambha,  as  "disturber  of  sacrifice",  was  slain  by  Indra 
(8,  77,  3),  later  by  Krsna-Visnu  (3,  102,  24;  5,  48,  77;  5,  49,  15,  "Nara 
decapitated  Jambha  about  to  swallow  him";  7,  II,  5).  Still  later,  "Indra 
and  Visnu  together  by  permission  of  Bhava  (Öiva)  sought  to  kill  Jambha" 
(7,  81,  25).  In  the  later  Räm.  he  is  associated  with  Vrtra  as  typical  leader, 
and  father  of  Sunda  (R  1,  25,  7;  R  7,  6,  45).  But  Indra  was  first  mentioned 
as  the  slayer:  "In  the  struggle  of  gods  and  Asuras  of  old  Indra  slew 
Jambha"  (7,  102,  17);  "like  Jambha  deprived  of  prowess  by  Vrtrahan" 
(9,  12,  63);  "as  Sakra  and  Jambha  fought  of  old"  (7,  96,  20  and  8,  13,  30). 
Krsna  slew  a  demon  named  Jambhaka  (or  king?,  2,  31,  7);  cf.  Jrmbhikä, 
§  72,  and  the  arms  and  magic  powers  called  by  the  same  names  (R  1, 
28,  9;  RG  1,  31,  4  and  10).  Öukra  warned  the  Asuras  that  Jambha  would 
prove  their  destruction  (2,  62,  12).  According  to  different  passages  the 
same  transference  of  glory  seems  to  have  taken  place  in  the  case  of  the 
great  demon  Vipracitti  (reincarnated  as  Jaräsandha  1,  67,  4),  eldest  son 
of  Danu  and  KaSyapa  (1,  65,  22)  and  (H  2i3f.)  father  by  Simhikä  of  Namuci 
and  Rähu  and  other  great  demons.  In  6,  94,  39  f.,  Indra  is  said  to  have 
wounded  Vipracitti;  in  9,  31,  12  Väsudeva  Krsna  says,  "I  slew  Täraka 
and  Vipracitti  by  tricky  means".  S  6,  94,  32,  gives  still  a  third  account: 
"He  was  conquered  by  Rudra  after  being  smitten  by  MätariSvan"  (sa 
Rudrena  jitalj  pürvam  nihato  MätariSvanä).  Vipracitti  here  is  de- 
scribed  as  a  demon  causing  the  three  worlds  to  quake  and  very  hard  to 
assail.  He  is  leader  of  the  Vidyädharas  (§  116)  as  well  as  an  occupant  of 
Varuna's  home  (2,  9,  12),  but  a  fiend  once  regarded  by  the  immortals  as 
if  he  were  Death  himself  (6,  108,  39).  Indra  himself  states  that  he  slew 
most  of  the  demons  (as  is  generally  admitted),  in  explaining  that  he  be- 
came  chief  of  the  gods  through  prowess:  "He  who  kills  the  commander- 
in-chief  of  the  hostile  army  does  an  act  equal  to  the  prowess  of  Visnu; 
he  is  equal  to  Brhaspati  (as  "lord  of  strength") ;  if  he  capture  the  Com- 
mander, he  will,  on  dying,  come  to  my  world,  for  my  worlds  shall  be  his 
(tasya  lokä  yathä  mama).  Hence  they  do  not  mourn,  they  do  not  bathe, 
for  one  slain  in  battle ;  for  he  is  blessed  already,  and  thousands  of  nymphs 
receive  him  into  heaven  when  he  falls.  I  too,  even  Indra,  slew  the  sons 
of  Diti  and  Danu,  my  foes  (and  so  was  blessed),  Jambha,  Vrtra,  Vala,  Päka, 
Virocana  of  the  hundred  illusions,  Namuci,  ^ambara  of  many  illusions, 
Vipracitti,  and  Prahläda"  (12,  98,  43 — 49).  S  conscientiously  omits  Jambha 
and  characterises  Virocana  not  as  illusive  but  as  monstrous  ("having  a 
huge  body").   Later  pious  tradition  ignores  Prahläda's  death. 

§  76.  Indra's  victories  are  depicted  in  the  later  epic  not  as  due  to 
power  of  arm  but  as  resting  on  character.  Thus  Öambara,  disguised  as 
an  ascetic,  teils  Indra  (13,  36,  1  f.)  that  he  owes  his  position  to  piety  to- 
ward  priests.  Similarly,  Prahläda  gets  Indra's  power  from  him  by  character. 
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Indra  then  consults  with  Brhaspati,  his  Guru,  and  is  told  that  Usanas  knows 
more;  so  he  goes  to  him,  but  Usanas  sends  him  direct  to  Prahläda.  Then 
Indra  disguises  himself  as  a  pupil  and  by  adroit  questions  finds  that  Pra- 
hläda's  prosperity  is  based  on  character.  Winning  a  boon  from  Prahläda, 
he  chooses  his  character,  which  at  once  issues  from  Prahläda's  mouth  like 
a  flame,  and  after  his  character,  Slla,  followed  his  virtue,  dharma,  his 
truth,  conduct  (acts),  power  and  happiness  (12,  124,  19  f.).  Namuci  (who 
repudiates  Karman)  reminds  Indra  of  his  sins  (12,  226,  if.).  Bali  teaches 
him  humility,:  as  Time  has  bound  Bali,  so  will  Time  bind  Indra  (in  "the 
noose  of  Time  and  noose  of  Varuna",  12,227,82  and  m).  Sri  herseif 
instructs  Indra  (12,  228,  2  f.)  that  only  character  insures  success;  she  used 
to  live  with  the  Dänavas  because  they  were  virtuous,  but  she  deserted 
them  when  they  became  immoral.  Indra  (3,  9,  7 f.;  R  2,  78,  18)  listens 
respectfully  to  Surabhi's  lament  (plea  for  kindness  to  cattle).  The  god's 
sins  are  many,  besides  his  acts  of  violence,  murder  of  a  Brahman,  lying 
to  Namuci  (Vitra),  and  theft  (R  1,  61,  6,  Indra  steals  the  sacrificial  beast 
of  Ambarisa,  but  this  is  to  punish  the  king,  the  SunahSepa  episode).  His 
adulteries  lead  to  his  punishment,  especially  his  violation  of  Gautama's 
wife  Ahalyä  (5,  12,  6 f.;  ib.  13,9).  By  Agni's  advice,  when,  discovered  by 
Gautama,  he  is  unmanned,  he  is  provided  with  a  ram's  vrsana  (R  1,  48, 
i6f.;  ib.  49,  if.);  but  according  to  R  7,  30,  33,  he  is  punished  by  being 
defeated  by  Indrajit.  The  curse  of  Gautama  turns  Indra's  beard  yellow 
{12,  343,  23).  He  is  called  an  habitual  adulterer,  parastrikämacärin. 
The  story  of  how  he  tried  to  seduce  Ruci,  wife  of  Devasarman,  exposes 
only  one  of  his  many  amours  (13,  40,  18  f.).  In  this  case  the  pupil  Vipula 
puts  Ruci  into  a  hypnotic  State,  which  prevents  her  from  responding  to 
Indra's  advances  (under  the  young  priest's  influence  she  speaks  Sanskrit, 
ib.  41,  15).  Vipula  reproaches  Indra  with  having  been  cursed  by  Gautama 
with  a  thousand  sex-marks  which  became  eyes  (ib.  41,  21).  In  13,  34,  27, 
this  is  cited  as  proof  of  priestly  power,  since  KauSika  Gautama  was  a  priest; 
priests  also  cured  Indra:  "Behold,  a  mark  was  made  on  the  moon  (by  a 
priest);  the  sea  was  made  salt  (by  a  priest);  and  great  Indra  was  marked 
by  a  thousand  sex-signs,  who  yet  by  the  might  of  Brähmanas  became 
thousand-eyed"  (so  that  he  became  sahasranayana,  as  he  is  now  called). 
A  different  account  of  the  origin  of  the  eyes  appears  in  the  tale  of  Ti- 
lottamä  (§  100),  an  Apsaras  so  beautiful  that  when  Indra  looked  at  her, 
"large  red-edged  eyes,  a  thousand  in  number,  appeared  all  over  his  body, 
before,  behind,  and  on  his  sides,  whence  he  was  called  sahasranetra" 
(i,  211,  27f.;  sahasranayana  also  in  R  7,  72,  8).  The  equivalent  (sahas- 
räksa)  epithet  is  as  old  as  the  Rg-Veda,  where  it  probably  refers  to 
Indra's  flaming  bolt,  which  has  a  thousand  flames,  while  the  same  epithet 
is  applied  to  fire  (RV.  1,  23,  3;  79,  12;  in  PW.,  explained  as  stars, 
Indra's  eyes).  Indra  was  paralysed  several  times,  twice  at  least  because 
of  his  sins.  Cyavana  paralysed  him  when  he  Struck  the  saint  because  of  the 
ASvins'  being  permitted  to  drink  soma  (3,  121,  22;  124,  17;  12,  343,  24f.). 
On  another  occasion  Siva,  as  a  child  on  Uraä's  lap,  paralysed  Indra  be- 
cause of  his  jealous  discontent  (13,  161,33).  Siva  again  paralysed  him  by 
a  look  so  that  "he  stood  like  a  post",  as  the  greater  god  scoffed  at  him 
and  finally  cast  him  into  a  cave,  to  show  him  that  Siva  was  the  real  lord 
of  the  world  (1,  197,  16).  Indra's  sin  here  is  pride  and  his  humiliation  is 
his  punishment.  His  "bolt  was  stayed",  that  is,  he  was  practically  para- 
lysed by  another  saint  (§  79);  cf.  other  cases,  H  11 940 f.;  12555  f. 
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§  77.  Ovving  to  Indra's  sin,  Garuda  undertook  to  carry  off  the  soma, 
as  Brhaspati  says  to  Indra:  "Through  thy  fault,  aparädha,  through  thy 
wantonncss"  is  this  thing  come  upon  the  gods.  For  Indra,  as  a  giant  god, 
had  insulted  the  thumbkin  saints  called  Välakhilyas,  who  were  helping 
him  collect  wood  for  Prajäpati's  sacrifice  (1,  30,  40  f.).  Indra's  inability  to 
hurt  Garuda  is  a  late  feature  of  the  epic  (1,  33,  20).  Oddly  enough,  espe- 
cially  in  view  of  Indra  as  praiser  of  &bi  (§  51),  no  reproach  is  cast  upon 
the  god  for  his  cowardly  abandonment  of  Taksaka.  Although  Indra  had 
been  friendly  with  him,  and  even  promised  him  immunity  from  fire  if  he 
should  take  refuge  with  Indra,  yet  when  danger  threatened  and  the  fright- 
ened  serpent  was  actually  "hiding  in  Indra's  upper  clothes",  the  god, 
afraid  that  the  priests'  incantations  would  draw  him  into  the  fire,  threw  off 
the  suppliant  refugee  and  escaped,  leaving  Taksaka  to  perish  (1,  56,  10 — 14). 
But  it  is  satisfactory  to  record  that  it  is  only  the  later  epic  which  makes 
of  Indra  a  coward  and  still  worse  a  cad;  as  when  he  triumphs  brutally 
over  his  fallen  foe  "with  vulgär  mind"  (präkrtyä  buddhyä,  12,  223,  28  f.), 
tili  the  wise  ass  (Bali)  rebukes  him:  "This  is  not  worthy  of  thy  fame  and 
family"  and  reminds  him  that,  as  Devaräja,  he  is  only  one  of  a  long  series 
of  Indras,  who  reign  but  for  a  thousand  years  apiece  (ib.  224,  55;  227,70). 
In  the  earlier  scene  he  sees  a  vision  of  "other  Indras"  who  have  preceded 
him  and  are  now  helpless  (1,  197,  20,  ViSvabhuj,  Bhütadhäman,  äibi,  Öänti, 
and  Tejasvin  are  the  "five  earlier  Indras",  ib.  29).  Among  Indra's  nobler 
sins  may  be  counted  his  heterodoxy  as  to  the  glory  of  cows  (13,  83,  15  f.), 
an  indication  of  sectarian  prejudice  in  favor  of  Goloka  (Visnu's  abode).  A 
more  venerable  sin  is  Indra's  objection  to  the  Agnistut,  a  praise  offered 
only  to  Agni.  King  (räjarsi)  Bhangäsvana  offered  it,  to  get  children,  and 
Indra  stupified  him  and  made  him  enter  a  lake  which  changed  him  into 
a  woman.  Then  Indra  made  the  children  got  by  lauding  Agni  quarrel, 
"as  the  gods  and  demons  of  old,  children  of  one  KaSyapa,  quarrelled"; 
so  they  killed  each  other.  But  he  restored  them  tc  life,  when  he  was 
himself  lauded  and  so  pacified  (the  king  preferred  to  remain  a  woman,  as 
a  woman  has  more  pleasure  in  love  than  a  man,  13,  12,  4f.;  ib.  20  and  51). 
Agni's  praise  is  said  to  be  Indra-dvista  (ib.  4).  The  story  is  old;  or  at 
least  it  is  as  old  as  the  late  Sütras.  *)  Indra's  loud  ridicule  of  the  holiness 
of  Kuruksetra  is  only  for  dramatic  effect,  as  he  ends  by  singing  a  Gäthä 
in  honor  of  this  holy  land  (9,  53,  7f. ;  ib.  21;  cf.  the  Indragitä  Gäthäfr 
lauding  Sahadeva's  sacrifice,  3,  90,  6).  Indra  is  not  an  object  of  much 
devotion  himself  and  is  naively  delighted  when  the  jujube-girl  shows 
Sakrabhakti  by  intense  devotion  to  him.  She  was  the  daughter  of 
Bharadväja  and  Ghrtäcl,  a  nymph,  who  seduced  him.  As  the  girl  grew  up 
and  was  called  something  of  a  scholar  Srutävati  (by  name),  she  pre- 
ferred the  love  of  god  Indra,  as  TridaSädhipati,  TribhuvaneSvara.  Indra 
came  to  her  in  the  disguise  of  Vasistha,  first  testing  her  hospitality  by 
asking  for  jujubes,  which  she  cooked  for  him,  using  her  feet  as  fuel  (being 
short  of  wood),  and  then  he  made  her  his  wife  (bhäryä,  9,  48,  if. ;  ib.  62). 

§  78.  Disguise  is  commonly  assumed  when  the  god  Visits  men.  As 
above,  Indra  assumes  the  form  of  a  saint,  but  his  illusions  are  manifold 
and  he  can  appear  in  any  shape  of  form.  His  favorite  form  is  that  of  a 
priest  or  seer  (so  Sürya  disguises  himself,  3,  300,  5  f.),  in  which  shape  he 
seduces  Ahalyä  (as  her  husband)  and  Ruci  (above).  Sometimes  (says  Ruci's 
husband)  Indra  appears  with  bolt  or  bow  or  as  a  Cändäla  or  ascetic,  of 
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any  shape,  of  any  color  or  caste,  or  as  a  bird  or  animal  or  Daitya,  even 
as  a  fly  or  gnat,  so  that  "even  the  All-maker,  who  made  the  universe, 
cannot  penetrate  his  disguise,  who  (Indra)  may  be  quite  invisible  or  may 
seem  wind"  (väyubhütah,  below  and  13,  40,  28 f.).  It  is  as  priest  that 
Indra  begs  Karna  for  his  armor  (3,  310,  if.);  so  he  converses  with  the 
good  parrot,  who  was  faithful  to  his  blasted  tree  (13,  5,  12  f.),  though  both 
the  bird  and  Karna  recognise  him  at  once.  Indra  revives  the  dead  tree 
with  the  ambrosia  which  he  seems  to  havc  handy  at  all  times,  though  he 
would  not  give  it  to  Utanka  tili  Govinda  bade  him  do  so,  when  disguised 
as  a  dirty  ascetic  he  offerred  it  as  urine  (digväsas,  matanga),  that 
Krsna's  devotee  might  reject  it,  which  he  did;  but  Krsna  in  Heu  of  am- 
brosia gave  Utanka  the  power  to  call  up  rain-clouds  in  the  desert,  and 
these  clouds  are  still  called  "Utanka  clouds"  (14,  55,  15  f.)  The  dirty 
naked  hunter  with  his  pack  of  dogs  appears  to  assimilate  Indra  (here  op- 
posed  to  Govinda)  to  Öiva,  of  whom  it  is  said:  digväsäfr  kirtyate  ko 
'nyo  loke  (13,  14,  217).  In  1,  3,  131  f.,  Indra  helps  Utanka  chase  Taksaka 
and  is  hymned  by  him;  the  god  being  here  mystically  represented  as  a 
man  with  a  horse  (ib.  167).  With  a  dog  too  Indra  appears  disguised  as 
a  beggar,  Öunahsakhasakhi,  in  the  story  of  the  theft  of  the  lotus-stalks 
(13,  93,  142;  as  a  dog  Dharma  tests  the  hero  in  18,  3,  34).  Disguised  as 
a  priestly  pupil,  Indra  deceives  Prahläda  (above,  12,  124,  28 f.);  as  a  priest, 
he  tries  to  overthrow  the  power  of  Viävämitra  (R  1,  65,  5),  after  first 
trying  to  do  so  by  becoming  a  cuckoo  and  conspiring  with  Rambhä  and 
Käma  (ib.  64,  1  f.).  Being  tormented  by  the  ascetic  torments  of  Yavakrita, 
Indra  becomes  an  old  priest  and  tries  to  undermine  the  saint's  devotion 
(3,  135,  16 f.)  by  showing  that  one  cannot  learn  Veda  by  asceticism.  In 
13,  102,  3  f.,  Indra  discusses  hells,  disguised  as  a  king,  with  a  saint  whose 
elephant  he  steals.  As  wind  (väyubhütah)  he  mixes  up  the  clothes  of 
girls  who  are  bathing  (1,  78,  4);  but  as  he  stopped  on  his  way  to  war 
to  do  this,  it  is  to  be  laid  not  to  levity  but  to  polity,  since  he  knows  in 
advance  the  ensuing  quarrel  and  its  dire  result.  As  a  soldier,  bhata,  Indra 
tries  to  dissuade  a  saint  from  becoming  too  virtuous  by  enchanting  him 
with  the  glitter  of  arms.  When  the  holy  man's  intelligence  "becomes  rüde" 
from  too  much  contemplation  of  the  sword,  he  looses  his  virtue  and  Indra 
has  the  satisfaction  of  seeing  him  go  to  hell  (R  3,  9,  16  f.).  According  to 
R  1,  39,  7,  Indra  takes  the  shape  of  a  Räksasa  to  drive  away  the  horse 
of  Sagara.  The  Mbh.  says  merely  that  the  Sägaras  thought  it  had  been 
stolen,  not  that  the  frightened  gods  had  aught  to  do  with  the  theft  (3, 
107,  13).  Other  disguises  assumed  by  Indra  are  that  of  a  goose  (his  goose- 
form  is  revered  at  his  festival,  above),  probably  the  "golden  bird"  (above); 
of  a  jackal,  to  inculcate  patience  and  instruct  KäSyapa  (12,  180,  4 f.);  and 
of  a  hawk  in  the  tale  of  äbi  (omitted  in  13,  32,  4f. ;  see  above,  §  51). 
He  also  changes  the  shape  of  others.  When  Matanga,  at  Indra's  advice, 
renounces  the  hope  of  becoming  a  priest,  the  god  at  the  request  of 
the  saintly  but  lowborn  man,  changes  him  into  a  lovely  bird  honored  of 
women  and  called  "song  (his)  god";  for  such  seems  to  be  the  meaning 
ofchandodeva  (after  Matanga  has  requested  that  he  should  become  a 
"lovely  bird",  13,  29,  22 f.);  but  the  "song"  is  that  of  the  Vedic  verses 
to  the  would-be  priest. 

§  79.  The  strength  of  Indra  manifests  itself  in  prowess,  mentally  and 
morally;  £akratulyaparäkrama,  "having  Indra-like  prowess",  is  applied 
to  any  strong  creature,  a  stereotyped  phrase  (R  4,  32,  11,  etc.).   Indra  is 
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"the  one  hero  amid  gods"  (i,  113,  32);  to  say  "even  Indra"  could  not 
conquer  one,  is  a  tribute  to  the  god  (1,  100,  78;  2,  67,  36,  etc.),  when 
not  pure  braggadocio  (4,  49,  12).  Indra  is  power:  "To  Indra  he  bows  who 
bows  to  a  stronger  person"  (12,67,  II)-  Hence  the  king  is  divine  power 
(Indram  eva  pravrnute  yad  räjänam,  12,  67,  4).  A  great  king  is 
"another  Indra"  (1,85,5,  etc.);  so  "a  weak  realm  with  no  Indra"  (anindram 
abalam,  12,67,2).  Hence,  too,  nrbljam  Indradaivatyam  and  indriyam, 
Indra  is  the  divinity  of  procreative  power  (12,  214,  23,  v.  1.  tribijam). 
But  Indra  is  strengthened  by  the  Maruts  and  by  the  Vasus  (6,  96,  16,  they 
Surround  him  in  battle),  in  fact  by  all  the  gods  (12,78,  15).  Mental  power 
is  his  as  a  seer.  He  recognises  the  future  greatness  of  Kuruk§etra  (above); 
he  advises  the  rebuilding  of  Benares,  with  a  view  to  the  prosperity  of 
Divodäsa  Saudeva,  whose  son  Pratardana  (born  of  a  sacrifice  performed 
by  Bharadväja,  and  adult  as  soon  as  born)  defeated  Vltahavya,  king  of 
the  Haihayas.  According  to  S  1,  95,  12,  Indra  prophesies  the  greatness 
of  Cakravartin  Dusyanta  (cf.  B,  Kanva,  in,  1,  73,  30  f.).  Though  Indra  is 
weakened  by  intoxication  (his  foe  is  Mada,  14,  9,  33),  and  delights  al- 
ways  in  soma  (12,  71,  33;  he  revels  in  the  seven  kinds  of  Soma-sacri- 
fice,  3,  88,  6;  12,  29,  36  f.),  yet  he  is  a  strict  upholder  of  morality  which 
appeals  to  him.  This  is  "warrior  morality",  aindro  dharmalj  (12,  141,  64), 
and  as  the  king  has  his  physical  power,  so  Indra  as  a  moral  power  is 
incorporate  in  the  king  (12,  72,  25).  Brhaspati  guides  his  Councils  (R  4, 
54,  4)  and  the  later  epic  gives  him  seven  "Seers  of  the  East",  modelled 
after  those  of  the  North  (13,  150,  29 f.),  viz.,  Yavakrita,  Raibhya,  Arvävasu, 
Parävasu,  AuSija  Kakslvat,  Bala  the  son  of  Angiras,  and  Kanva  the  son 
of  Medhätithi  (Barhisada  is  added;  but  the  seers  are  seven  in  seven 
groups).  Indra  reveres  only  moral  people  (a  list  of  them  at  S  13,  153,  7  f.). 
With  his  bolt  he  splits  into  a  hundred  pieces  the  head  of  a  false  or 
recalcitrant  witness  (2,  68,  70) ;  he  casts  his  bolt  upon  him  that  gives  up 
a  refugee  (5,  12,  21).  Above  all  he  delights  in  hospitality;  he  is  himself 
the  guest,  a  seat  for  the  guest  is  a  seat  for  Indra  (3,  200,  62  and  68; 
also  ib.  123,  Parjanyo  'nnänusamcaran,  in  the  sense  of  the  scholiast, 
"who  comes  as  a  guest  is  Indra  himself").  Who  dies  in  battle  is  Indra's 
guest  (also  the  priyätithi  of  Yama,  Varuna,  and  Kubera,  7,  72,  46,  as 
Lokapälas).  Slain  warriors  are  not  called  dead,  but  "guests  of  Indra" 
(7)  l9y  36,  ^akrasyä  'tithitäm  gatälj)  or  "dear  guests  of  Vala's  slayer" 
(7,  27,  8).  Those  who  die  facing  the  foe  are  his  dear  guests  and  enjoy 
his  world  of  delight  (tesäm  kämadughän  lokän  Indralj  samkal- 
payisyati,  II,  2,  15;  cf.  3,  54,  18,  etc.),  for  they  rejoice  with  him  and 
he  leads  a  joyous  life  (2,  7;  2,  12,  26;  R  6,  54,  38).  But  Indra  has  his  ups 
and  downs  (R  3,  66,  12)  and  it  is  part  of  his  sagacity  rather  than  an  in- 
dication  of  cowardice  that  he  is  ever  afraid  of  too  much  formal  virtue. 
He  recognises  that  merit  stored  up  by  the  ascetic  may  become  equal  to 
or  greater  than  his  own,  in  which  case  he  may  be  dethroned.  Hence  he 
always  seeks  to  overthrow  the  asceticism  of  a  too  ascetic  saint,  generally 
by  seducing  him.  Thus,  according  to  Räm.  and  Mbh.,  respectively,  he 
sends  Rambhä  or  Menakä  (1,  71,  20  f.)  to  seduce  ViSvämitra,  fearing  "lest 
this  man  of  sunlike  glory  shake  me  from  my  Station".  Rarely  is  this 
sagacious  fear  united  with  bodily  fear,  yet  Indra  sends  Jänapadi  (deva- 
kanyä)  to  seduce  Öaradvat  Gautama,  because  this  great  seer  "mightily 
distressed  the  king  of  the  gods  by  his  skill  in  archery,  dhanurveda, 
and  asceticism"  (1,  130,  5).    Two  men,   one   an  ascetic  and  one  a  king, 
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had  power  to  control  Indra.  The  first  was  RsyaSniga,  "through  fear  of 
whom  the  slayer  of  Vala  and  Vrtra  did  rain"  (3,  110,  24).  The  king  was 
Mämdhätr,  of  the  race  of  Iksväku,  who,  born  by  cleaving  his  father's  side, 
became  twelve  years  old  in  twelve  days,  and  from  being  a  suckling  of 
Indra  whose  thumb  he  sucked,  attained  to  such  power  that  when  he  died 
"he  got  half  of  Indra's  throne"  (Öakrasyä  'rdhäsanam,  3,  126,  38J  and 
"half  his  realm"  (R  7,  67,  8).  He  actually  "conquered  Indra  on  the  Gomati 
at  a  Näga-named  town"  (12,  356,  3)  and  was  father  of  Mucukunda,  being 
himself  born  of  Saudyumni  YuvanäSva  without  a  mother,  conquering  the 
whole  earth  and  possessing  Äjagava  (Siva's  bow)  and  other  special 
arms.  Indra  had  to  stand  and  look  on  while  Mämdhätr  made  rain  (3,  126, 
42,  above,  §  71).  The  Räm.  says  that  when  this  "lord  of  the  seven  Dvipas" 
reached  heaven  and  was  about  to  oust  Indra  from  his  seat,  the  wily  god 
persuaded  him  that  he  was  not  a  real  world-conqueror  and  sent  him  back 
to  earth  to  conquer  Lavana,  the  one  foe  left  unconquered;  but  Lavana 
slew  him  with  Rudra's  trident  (boomerang,  R  7,  67,  5  f. ;  ib.  23,  pra.  3,  23  f.). 
Mämdhätr  once  slew  a  sinful  ascetic  (R  4,  18,  35,  here  as  Räma's  ancestor) 
and  he  conquered  earth  in  one  night,  whereas  Janamejaya  took  three  and 
Näbhäga  even  seven  nights  to  perform  the  same  feat  (12,  29,  81  f.;  ib.  124, 
16).  Kings  are  sometimes  said  to  have  surpassed  Indra,  but  this  is  usually 
mere  panegyric ;  it  does  not  mean  that  the  god  was  actually  overcome.  It 
is  said,  for  example,  of  Marutta  (yalj  spardhayä  'jayac  Chakram  deva- 
räjam  puramdaram,  12,  29,  20),  yet  in  14,  10,  11,  this  Marutta  says  that  a 
floating  cloud  shows  Indra  to  be  near  and  escapes  as  fast  as  he  can.  In 
Buddhistic  narrations,  the  excellence  of  a  very  virtuous  person  "makes 
hot  the  throne  of  Indra",  so  that  the  god  grows  uncomfortable  as  if  sitting 
upon  a  hot  stove.  The  epics  have  no  such  absurd  figure.  The  saints 
disturb  Indra  and  shake  his  throne,  but  they  heat,  i.  e.  torment,  only  Indra, 
the  gods,  or  the  worlds  (täpayati  is  not  applied  to  the  throne  but  to 
the  sitter,  who  is  heated,  disturbed,  "all  het  up"). 

§  80.  With  other  gods  except  Tvastr  (above)  Indra's  relations  are  in 
general  those  of  friendly  superiority.  As  was  shown  above,  he  objects 
to  Agni's  exclusive  praise,  and  he  takes  part  against  him  in  the  matter 
of  the  serpents'  sacrifice  (1,  26)  and  at  Khändava,  to  save  Taksaka  (1, 
223,  7  f.);  yet  the  two  are  grouped  as  "the  two  friends,  Indrägni"  (3,  134,  9), 
and  Agni  assists  Indra  against  Bali  (7,  25,  20).  Indra  promises  Agni  a 
share  in  the  sacrifice  (5,  16,  32)  and  Agni  acts  as  Indra's  messenger  (14, 
9,  8  f.).  Anala  (Agni)  always  conveys  the  oblation  to  Indra  (R  5,  37,  21). 
With  the  ASvins  he  was  at  first  in  enmity  and  then  makes  friends  (see 
ASvins,  §  110).  With  the  Sun-god  (§  38  f.)  he  is  at  enmity  on  account  of 
their  respective  sons  (Arjuna  and  Karna),  but  "Wind,  Indra,  and  Sun"  are 
allies  (1,  1,  187,  v.  1.  Sakrasüryau).  With  Kubera  (§  83  f.)  Indra  shares 
the  North(-east)  district,  so  that  they  have  one  sadman  there  (3,  163,  6f.), 
and  rivals  him  in  wealth  (R  1,6,  3).  Both  gods  possess  the  grove  Nandana 
(below).  With  Yama  and  Varuna,  Indra  is  associated  as  types  of  power, 
the  former  rarely  (R  2,  1,  38,  "like  Yama  or  Öakra  in  power"),  the  latter 
in  a  stereotyped  phrase,  "like  great  Indra  and  Varuna"  (e.  g.  R  6,  41,  6), 
a  reminiscence  of  the  old  fighting  power  of  Varuna  (cf.  a  hero  "like  Indra 
or  Varuna",  R  6,  64,  18).  With  Brahman  (§  131  f.)  Indra  Stands  in  the 
Position  of  a  favored  son  or  is  like  a  younger  brother  (R  6,  60,  96,  by 
implication).  Indra  and  Prajäpati  are  both  saviors,  nätha,  to  the  other 
gods,  though  the  latter  is  a  father  (R  7,  83,  ul.).    With  Brhaspati  Indra 
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acts  as  any  pupil  to  a  Guru  ("takes  his  feet",  etc.,  R  2,  103,  28  and  30). 
With  the  growth  of  sectarian  gods,  Indra  grows  less.  But  with  Visnu 
(§  143  f.)  Indra  is  still  on  equal  terms  in  many  passages.  Visnu  "assists" 
Indra  (6,  59,  80).  Arjuna  Aindri  is  "like  the  younger  brother  of  Indra  and 
like  Mahendra"  (in  power,  6,  49,  16).  3una£i£epa  lauds  "Indra  and  his 
younger  brother"  (Visnu,  R  1,  62,  25  f.).  In  the  rise  of  Visnu,  however, 
he  as  greater  god  makes  Indra  the  gods'  protector  (5,  10,  7).  Krsna  as 
Visnu  uses  Indra  as  demiurge  and  is  lndrakarman,  that  is  "works  through 
Indra"  (13,  149,  97).  But  he  robs  Indra  of  the  Pärijäta  tree  and  opposes 
him  by  means  of  Govardhana  (see  Krsna).  Indra  and  the  Maruts  say  their 
prayers  on  Mt.  Mandara  and  here,  for  Indra,  Visnu  slew  Naraka,  son  of 
Diti,  when  Indra  was  in  mortal  fear  of  the  demon  and  begged  abjectly  for 
Visnu's  help  (3,  142,  7  and  20  f.).  On  the  other  hand,  Indra  begs  vainly 
for  Visnu's  aid  against  the  fiends  (R  7,  27,  14 f.),  for  the  great  god  has 
other  plans  and  Indra  is  made  captive  by  the  fiend  Meghanäda  (Indrajit, 
ib.  eh.  29).  Before  Siva  too,  Indra  (as  above)  is  powerless  (1,  197),  and 
Indra  seeks  advice  and  takes  refuge  here  with  Brahman,  as  usual,  when 
in  doubt.  For  Indra's  blazing  Siva  with  the  bolt,  see  Siva.  With  saints 
and  heroes  of  the  epics,  Indra  is  on  familiär  terms,  a  humanised  god.  He 
Visits  Sarabhaüga  (R  3,  30,  30)  to  get  Räma  to  slay  Khara,  "as  he  himself 
slew  Vala",  and  so  he  Visits  other  asylums  (R  3,  5  and  7)  near  Nagpur 
(Rämagiri).  Indra  Stands  beside  the  lad  Da^aratha  kills,  as  the  youth  goes 
to  heaven  in  heavenly  form  (the  boy  himself  goes  to  heaven  but  his  soul 
remains  in  his  body  for  a  while,  R  2,  64,  19,  48).  He  takes  Laksmana 
to  heaven  (R  7,  106,  17);  gives  special  trees  to  the  semi-divine  monkeys 
(ib.  4,  33,  15),  one  of  whom  is  Indrajänu  (ib.  39,  32);  and  grants  a  boon 
to  Hanumat  after  breaking  his  jaw  (R  4,  66,  27).  Worth  noting  is  Indra's 
inferiority  to  the  Räksasas  in  Räm.,  on  a  par  with  the  despite  of  the  later 
epic  (as  noticed  above).  This  is  due  not  so  much  to  a  new  eult  of  special 
Räksasas  as  to  the  lowered  position  of  Indra,  which  permits  the  poet  to 
play  with  the  idea  of  fiends  capable  of  defeating  the  king  of  the  gods  but 
defeated  by  Räma,  an  indication  of  later  age  or  of  a  place  where  Indra's 
eult  was  much  reduced.  In  general  the  Räm.  Devas  are  not  so  authoritative 
or  important  as  the  early  Mbh.  Devas. 

§  81.  The  home  of  Indra  as  a  palace  or  hall  is  described  at  length 
in  the  "aecount  of  the  palaces  of  the  world-protectors".  Indra  won  his 
as  "lord  of  the  universe".  It  is  adorned  with  lotuses,  PuskaramälinT,  a 
movable  strueture  "going  at  will"  (of  Indra),  five  leagues  high  and  one 
hundred  and  fifty  by  one  hundred  leagues  in  extent;  fitted  out  with  divine 
trees  and  thrones,  where  sit  Indra  and  äaei  and  Öri  and  Laksml  with  the 
Maruts  as  grhamedhinah  (house-keepers),  waiting  on  him.  He  is  waited 
upon  also  by  nymphs  and  other  fair  women.  In  2,  49,  26,  the  "immortal 
women"  appear  (to  the  scholiast)  as  plants  (Soma,  giving  Indra  to  drink). 
Siddhas,  seers,  saints,  ascetijcs,  sacrifices,  heroes,  Faith,  Fluency  (Saras- 
vati),  Duty,  Gain,  Pleasure,  etc.,  clouds,  winds,  the  twenty-seven  sacrificial 
fires,  Adityas,  planets,  stars,  Apsarasas,  Gandharvas,  royal  seers,  Hari£candrar 
Marutta  (et  al.)  —  all  these  persons  or  personifications  are  to  be  found 
perpetually  or  temporarily  in  Indra's  palace,  as  also  Välmiki,  and  (S  text) 
Ekata,  Dvita,  and  Trita  (2,  7).  Though  only  one  "royal  seer"  is  especially 
named,  yet  all  kings  who  perform  the  Räjasüya  live  with  Indra  (2,  12,  6f.). 
Indra's  city  is  typical  of  any  marvellous  city,  IndrapuraprakäSä  (R  2> 
71,  45,  etc.).    It   is  called  Amarävati  and  contains  a  hundred  palaces  (3, 
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43,  7).  The  "residence",  bhavana,  3,  15,  18,  etc.,  is  either  the  pura  of 
Mahendra  (1,  82,  1)  or  the  city,  situated  in  the  third  heaven  (18,  1,  3). 
Arjuna  visits  it  and  it  is  described  (3,  42,  42  f.)  as  füll  of  lovely  flowers, 
trees,  perfumes,  saints,  and  singers;  there  is  the  grove  Nandana  (1,  85, 
9;  3,  79,  3)>  where  gods  and  saints  dwell;  but  the  city  (like  his  car)  is 
invisible  to  the  sinful.  The  list  of  occupants  is  longer  than  that  of  the 
palace  and  includes  many  kings  (in  7,  54,  53  of  S  text  the  grove  Nandana 
is  ascribed  to  Närada).  The  road  to  AmarävatI  is  the  "path  of  stars" 
(Milky  Way?),  naksatramärga,  suravithi  (3,  43,  12).  Indra's  son  is 
received  by  Indra  with  a  kiss  and  great  love  (premnä,  ib.  19 f.),  as  the 
god  sits  under  a  white  umbrella  with  a  gold  handle.  To  "enter  AmarävatI" 
is  euphemistic  for  dying  (7,  77,  19).  The  later  epic  speaks  more  of  Indra's 
world(s)  as  goal  of  ascetics:  one  who  dies  by  fasting,  for  example,  might 
come  to  Väsava-loka  after  a  million  years,  going  there  on  a  car  with 
"Indra's  fair  girls" ;  and  such  an  one  "might  see  even  the  sports  of  the 
gods'  king"  (13,  107,  21  f.).  Each  god  has  his  own  world  or  place,  sthäna, 
so  that  Indra's  is  distinct  from  that  of  the  Maruts,  as  it  is  from  that  of 
Varuna,  etc.  (ib.  79  f.).  Indrakila  (6,  59,  122?)  is  a  northern  mountain  sacred 
to  Indra,  perhaps  Mt.  Mandara,  Indra's  peculiar  mountain  (3,  37,  42).  A 
"city  fair  as  Indrakila"  (R  2,  80,  18;  cf.  ib.  20)  treats  it  as  if  it  were 
AmarävatI;  but  Indra's  home  has  various  names,  Öakrälaya,  Vajrälaya,  etc. 
(R  6,  74,  59),  Mahendradhäman  (R  2,  14,  29,  etc.).  Indra  was  consecrated 
on  Mt.  Meghavat  in  the  West  (R  4,  42,  33).  Indra  also  loves  to  visit  Ma- 
hendra mountain  (R  4,  37,  2).  His  palace  has  too  the  name  SudarSana 
(S  4,  43,  1).  In  3,  54,  18,  Kämadhuk  may  be  the  wish-cow  NandinI,  daughter 
of  Surabhi  and  KaSyapa,  or  Indra's  world  called  by  the  same  general  name. 
Indraprastha  (Indrapat),  also  called  Öakraprastha  (cf.  for  the  formation,  3, 
84,  99,  Dharmaprastha,  "where  the  god  Dharma  abides  ever"),  is  the  Piain 
of  Indra,  as  city  of  the  Pändus,  especially  of  Arjuna  =  Indra('s  son). 

§  82.  Indra's  wife  is  called  Sacl,  sometimes  PaulomI,  also  Indräni 
(Mahendränyä,  C  3,  1677,  is  in  B  and  S  sähe  'ndränyä).  Indrasenä  (S  1, 
241,  17)  as  elsewhere  (4,  21,  11,  etc.)  is  probably  Mudgala's  wife.  As  type  of 
conjugal  felicity  Stands  "Indräni  with  Harihaya"  (1,  199,  5).  Nahusa's  at- 
tempt  to  seduce  her  (Indräni,  Öacl,  12,  343,  46 — 50)  has  already  been 
referred  to  (§  72);  it  is  the  only  story  about  her  except  for  her  escape 
from  the  demons  prior  to  her  marriage,  as  "Puloman's  daughter"  (10, 
11,  26;  R  3,  40,  22).  She  is  not  3rl  (R  6,  50,  25),  though  Laksml  =  3rl 
appears  seated  with  Indra  (12,  228,  89).  But  ärl  says  she  is  Laksml  only 
(12,  225,  8,  Laksml  'ti  mäm  ähulj),  and  as  she  is  divided  (ib.  19)  and 
"deserts  Bali  for  Indra"  (12,  225,  1  f . ;  ib.  90,  23),  she  is  best  regarded 
as  personified  Happiness  (not  as  Öacl).  "Like  Indra  (Mahendra,  Maghavat) 
with  PaulomI"  is  a  stereotyped  phrase  (1,  112,  10;  3,  291,  40;  type  of 
loveliness,  S  1,  242,  39).  äaci  bore  Jayanta  (1,  114,  4),  a  son  barely  men- 
tioned  in  the  epic  itself  but  known  later  (H  7481,  etc.;  R  7,  28,  11; 
JayantI  IndraputrI  is  a  still  later  growth,  not  epic).  Jayanta  as  Rudra  (q.  v.) 
is  known  in  Öänti.  The  wifehood  of  Srutävatl  (§  77)  is  not  mentioned 
again.  Indra's  son  Arjuna  fills  the  great  epic ;  the  Räm.  makes  Indra  the 
father  of  Välin,  so  grandfather  of  Angada,  Indra's  naptr  (R  1,  17,  etc.). 
Angada  is  Vajrahastätmajätmaja,  "son  of  the  son  of  Indra"  (R  6,  67,  43). 
Both  Arjuna  and  Välin  are  called  Väsavi  (5,  50,  46,  etc.).1) 

*)  Compare  for  Indra  in  the  Great  Epic,  the  treatise  of  Adolf  Holtzmann,  Indra 
nach  den  Vorstellungen  des  Mahäbhärata,  ZDMG.  32,  p.  29of.  For  the  Maruts, 
see  §  in.  For  Indra  and  mountains,  see  p.  9;  for  Sudharmä,  p.  58. 
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§  83.  Kubera.  —  Kubera  is  called  VaiSravaua,  as  son  of  ViSravas, 
a  Muni,  and  of  Devavarnini,  daughter  of  Bharadväja  (§  17).  He  was  so 
austere  that  Brahman  granted  him  boons.  Kubera  chose  the  guardianship 
of  the  North  and  lordship  over  all  treasure  (vittaraksana,  nidhiSatva), 
to  which  Brahman  added  the  boon  of  an  aerial  car  called  Puspaka  and 
also  "equality  with  gods"  (R  7,  3,  1  f.).  By  another  wife  Viäravas  was 
father  of  the  fiends,  Rävana,  etc.,  all  of  whom  except  Vibhlsana  were 
enemies  of  the  gods.  They  took  from  Kubera  the  car  given  by  Brahman 
and  destroyed  Caitraratha,  Nalini,  and  Nandana.  Caitraratha  is  the  grove 
of  Kubera,  made  for  him  by  Citraratha  (according  to  R  2,  91,  19,  it  should 
be  in  the  land  of  the  Northern  Kurus).  The  leaves  of  this  grove  are 
jewels  and  the  fruit  are  girls  of  heaven,  some  twenty  thousand  of  whom 
Kubera  sent  to  grace  his  grandfather's  magic  feast  (ib.  43  f.).  Kubera 
lived  first  at  Lanka,  afterwards  in  the  North;  his  riches  are  proverbial, 
as  is  his  happiness  (R  5,  2,  24;  ib.  20,  33).  He  had  a  gatekeeper  Sür- 
yabhänu  (slain  by  Rävana,  R  7,  14,  25  f.).  He  is  represented  in  the  later 
Räm.  as  deformed  in  one  eye  (ekapinga,  RG  4,  44,  4,  is  not  in  Bomb,  or  S), 
which  became  yellow  when  he  indiscreetly  looked  at  äva  and  Umä  (R  7, 
13,  31),  so  that  he  was  called  Ekäksipingala  (ib.  36,  17).  He  is  also  called 
(R  3,  32,  14)  Naravähana,  "drawn  by  spirits"  (naras,  cf.  Kimnaras;1)  or, 
as  interpreted  by  native  authority,  "drawn  by  men")  and  explained  by  the 
fact  that  when  Kubera  fares  anywhere,  he  is  carried  by  spirits  called 
Guhyakas  (also  Gandharvas),  described  as  half  horse  and  half  bird,  though 
he  also,  as  World-protector,  rides  an  elephant  called  Särvabhauma  (R  4, 
43,  36).  Kubera,  like  3iva,  is  called  BhüteSa  (R  6,  4,  20).  One  of  his  usual 
titles  is  "king  of  kings"  (which  he  shares  with  his  half-brother  Rävana) 
or  "king  of  the  whole  world"  (R  5,  34,  28),  as  lord  of  wealth;  his  city 
being  Alakä  ==  Vitapä,  type  of  luxury  (ib.  2,  15,  36;  ib.  16,  8,  etc.).2) 
Among  his  councillors  are  Padma  and  Öankha,  personified  treasures  (R  7, 

15,  17). 

§  84.  In  Mbh.,  Kubera  is  called  Ailavila  (9,  47,  25  f.),  Dhanädhipati, 
and  he  is  represented  as  gaining  his  lordship  over  treasure  at  the  Kaubera 
Tlrtha.  He  is  Yaksaräjan  and  in  this  version  obtains  several  boons  of 
Brahman,  lordship  over  wealth,  friendship  with  3iva  (Rudra),  godship, 
suratvam,  the  post  of  world-protector,  a  son  Nalakübara  (Ib.  29),  the 
Puspaka  car  (yoked  with  geese,  swift  as  thought),  and  finally  lordship 
over  the  Nairrta  demons.  When  Indra  and  Kubera  are  associated,  they 
"guard  the  East"  (3,  163,  5  f.),  but  Kubera  alone  belongs  to  the  North 
(see  §§  91 — 92).  His  residence  is  Kailäsa  (12,  44,  13),  where  Caitraratha 
(§  83)  is  usually  said  to  be  and  where  he  was  consecrated  as  Dhanada, 
giver  of  wealth  (5,  in,  n ;  3,  80,6).  Nandana  and  the  fair  retreat  called 
Vasvaukasärä  (R  2,  94,  26)  belong  to  both  these  gods  of  the  North  and 
East.  Like  Indra  too  he  has  as  constant  resorts  Mandara  and  Gandha- 
mädana,  as  well  as  Kailäsa  (3,139, 5  f.)»  and  his  udyänäni,  or  parks,  are 
on  Himavat  (1,  120,  11),  as  is  his  "charming  lotus-lake"  (Nalini  ramyä 
Kuberakäntä,  3,  177,  9),  guarded  by  Räksasas  and  Yak§as,  Kimnaras 
(etc.,  when  assaulted  by  Bhima).  It  is  the  playground  of  the  gods  or 
particurlarly   of  the   Räjaräja  (Kubera,   3,  153,  1  f.).    Even  men  may  see 

J)  See  JAOS.  33,  p.6of. 

*)  Vitapä  or  Vitapävatl  seems  to  stand  for  Alakä  in  R  5,  3,  4  and  R  6,  77,  8.  There 
is  no  distinction  between  Kubera  and  Vais'ravana.  The  kauberam  paramäsanam  is  a 
car  made  by  ViSvakarman  for  Vais'ravana,  etc.  (R  6,  124,  10  f.). 
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VaiSravana  sitting  on  Kailäsa  on  holy  days;  he  is  golden,  like  a  sun  (3, 
159,  26  f.),  and  united  with  prosperity  (Rddhi),  which  (who)  then  becomes 
his  wife  (cf.  3,  139,  8);  as  Prabhä  to  the  Sun,  Vedi  to  Brahman  (§  24), 
so  is  Rddhi  to  Kubera  (5,  117,  9;  13,  146,  4;  166,  11).  Kubera  is  also 
"united  to  Laksmi"  (3,  168,  13),  but  she  is  not  yet  (as  later)  his  wife. 
In  1,  199,  6,  Vaiäravana's  consort  is  Bhadrä  (Laksmi  with  Nalakübara  is 
in  Kubera's  court,  2,  10,  19).  As  already  stated,  and  as  said  in  3,  274,  15, 
Pitämaha  gave  godship,  suratvam,  amaratvam,  to  VaiSravana,  because 
he  deserted  his  father  and  clove  to  his  grandfather.  Pulastya,  son  of 
Brahman,  had  a  son  born  of  a  (the)  cow  (not  unique,  cf.  1,  50,  2,  rselj 
putro  gavi  jätarjL),  called  VaiSravana,  who  deserted  his  father;  whereat 
to  revenge  himself  the  father  begot  of  himself  another  son,  ViSravas,  "half 
of  himself,  born  as  a  priest.  Pulastya's  son  ViSravas  (a  Muni)  disliked 
VaiSravana  Kubera,  lord  of  Räksasas,  who  was  then  king  of  kings  in 
Lanka.  The  latter,  to  win  his  favor,  sent  ViSravas  three  women,  who  (§  17) 
became  mothers  of  the  brother  fiends,  Rävana,  born  of  Puspotkatä  (also 
mother  of  Kumbhakarna) ;  Vibhisana,  born  of  Mälini ;  Khara  and  Sürpa- 
nakhä,  born  of  Räkä.  They  all  lived  on  Gandhamädana  tili,  jealous  of 
Kubera,  they  defeated  him  and  took  away  his  car ;  but  Rävana  was  cursed 
never  to  ride  in  it  because  he  had  assaulted  his  Guru  (uncle).  Vibhisana, 
pious  like  Kubera,  took  sides  with  Kubera  and  was  made  general  of  his 
Yaksa  and  Räksasa  armies;  but  "the  cannibalistic  Räksasas"  and  PiSäcas 
sided  with  Rävana  (3,  275,  35  f.).  In  2,  10,  31,  Kubera  is  half-brother  of 
the  fiends  (as  in  Räm.),  instead  of  being  the  uncle.  The  metronymic 
Ailavila  makes  Ilavilä  the  mother  of  Kubera  (5,  139,  14),  a  later  view, 
scarcely  found  represented  before  the  Puränas.  Nalakübara  (above)  appears 
in  the  later  parts  of  the  epic  and  in  HarivamSa.  The  description  of  Kubera's 
hall  mentions  him  and  he  is  said  to  have  cursed  Rävana  because  the  fiend 
outraged  his  wife  Rambhä  (3,  280,  59;  291,  33).  The  story  is  dramatised 
at  H  8695  f.  In  R  7,  26,  32  and  53,  Rambhä  is  represented  as  wife  of 
Nalakübara  and  "daughter-in-law"  of  Rävana.  Both  epics  know  Rambhä 
as  wife  of  Virädha  or  Tumburu  (5,  117,  16)  or  as  loved  by  him  and  cursed 
by  Kubera  (R  3,  4,  16)  or  as  cursed  by  Viävämitra  (R  1,  64,  12;  though 
in  R  4,  35,  8  it  is  Ghrtäcl  whom  he  curses)  and  so  in  13,  3,  11  (cf.  R  6, 
60,  11  ;  ib.  7,  26,  14).  The  allusion  to  the  "son  of  DhaneSvara"  (7,  46,  12) 
probably  refers  to  Nalakübara.  Kubera  becomes  a  lizard  (as  a  hiding 
spirit),  when  frightened  by  Rävana  (R  7,  18,  5). 

§  85.  Kubera's  attendants  are  chiefly  "horrible  Yaksas"  (3,  161,  49  f.), 
though  he  is  overlord  of  Yaksas,  Räksasas,  and  Gandharvas  (5,  in,  11). 
His  floating  palace  is  carried  by  Guhyakas  (2,  10,  3),  where  he  sits  clothed 
in  jewels  and  surrounded  by  many  women.  He  wears  bright  ear-rings,  is 
very  wealthy,  has  a  heavenly  seat  and  footstool  and  is  refreshed  by  breezes 
from  Nandana  and  from  (here  a  lotus-lake)  Alakä  Nalinl  (2,  10,  8).  In  R  2, 
98,  12,  Nandana  belongs  to  Kubera  (otherwise  Indra's  grove,  or  belongs 
to  both).  With  Kubera  at  his  court  are  Öiva  and  Umä,  the  Vidyädharas 
with  their  chief  (Cakradharman),  Kininaras  and  Druma,  chief  of  Kimpurusas, 
Mahendra,  Gandhamädana  (Kubera's  simian  son,  R  1,  17,  11),  Vibhisana, 
and  other  Räksasas  and  PiSäcas ;  also  Nandlsvara  and  the  "roaring  white 
bull"  of  äiva  whom  Paulastya  (Kubera)  adored  of  old  and  who  "became 
the  friend  of  the  wealth-giver".  Öankha  and  Padma,  the  "lords  of  wealth", 
are  also  there  (cf.  H  2467,  as  persons  ;  there  are  eight  of  these  Nidhis, 
ib.  6004).   Kubera  leads  Yaksas  to  battle;  he   is  the  refuge  of  Räksasas 


144     HL  Religion,  weltl.  Wissensch.  u.  Kunst.   IB.   Epic  Mythology. 

(5,  156,  12;  13,  61,  38).  Manibhadra  or  Manivara,  a  Yaksaräj  (Yaksendra) 
like  Kubera  (5,  192,  44  f.),  is  Kubera's  Chief  attendant.  He  is  called  lord 
of  wealth  and  of  treasure  (Yaksapati,  -adhipa,  NidhiSa,  Dhanapati,  Dra- 
vinädhipati,  Dhanada ;  his  name  also  appears  as  Mänicära)  and  is  invoked 
as  patron  of  merchants  with  Kubera.  The  Yaksa  attendants  of  Kubera 
(2,  10,  14  f.  names  some  of  them)  are  armed  with  clubs  and  this  is  Kubera's 
weapon  (6,48,93);  but  äiva's  former  "sleep-making"  weapon  he  gave  to 
Arjuna  (3,  41,  35  f.).  As  generous  giver  he  is  proverbial  (8,  39,  2).  He 
(jämbünada  ib.)  has  a  body  made  of  gold.  Like  all  world-protectors, 
Kubera  has  seven  seers  (5,  in,  14;  13,  151,  38 f.);  those  of  the  North  are 
his  rtvijs  or  Gurus,  Atri,  Vasistha,  KaSyapa,  Gautama,  Bharadväja,  Vi£- 
vämitra  (KauSika),  and  Jamadagni.  His  other  attendants  are  noticeable  only 
in  part,  from  the  fact  that  their  names  are  his  own  or  convey  his  attri- 
butes,  Dhanada,  Hemanetra,  Pingala  (all  as  Guhyaka-Yaksas,  2,  10,  15  f.). 
Bibhlsana  here  is  distinguished  from  Vibhisana  (S).  Amogha,  one  of  them, 
is  a  name  of  Skanda  (3,  232,  5)  and  the  Yaksa  Pingala  is  friend  of  Rudra 
(ib.  231,  51).  The  demoniac  trees,  Yamala  and  Arjuna,  mentioned  in  R  7, 
6,  35,  destroyed  by  Krsna,  when  later  identified  with  Nalakübara  and 
Manibhadra,  are  called  Guhyakas  (Bhäg.  P.  10,  10,  23  f.),  but  of  this  legend 
the  epic  has  no  trace  tili  H  14  741.  In  H,  Kubera  is  fully  god,  he  fights 
with  KeSin  (13 189)  but  especially  with  Anuhräda  (13 192  and  13808 f.). 
He  is  here  Pingaläksa,  DhaneSvara,  VaiSravana  (scene  copied  from  R  6,  58). 
§  86.  Bhlma's  invasion  of  the  North  and  slaughter  of  Manimat  with 
the  consequent  defeat  of  Kubera  in  battle  are  regarded  as  expiation  for 
an  insult  offered  Agastya  by  Manimat,  who  spat  on  the  head  of  the  saint 
when  he  was  once  accompanying  Kubera  to  a  Convention  of  gods  at 
KuSasthali  with  a  great  host  of  Yaksas.  The  home  of  Kubera  described 
in  this  account  represents  it  (sadana,  älaya,  äväsa,  pura)  as  a  high- 
walled  town  with  towers,  flags,  garlands,  girls,  sweet  breezes,  fair  trees, 
gold  and  crystal  houses,  inhabited  by  Kimnaras,  Nägas,  Munis,  Gandharvas, 
and  Räksasas;  the  name  Alakä  appears  to  be  that  of  Kubera's  city  as 
well  as  of  his  lake  (3,  160,  36  f.).  Another  visit  to  the  North  implies  the 
explanation  of  the  title  "king  of  kings".  Dharmaräja  Yudhisthira  visited 
Ailavila,  "under  whose  command  stand  all  kings  as  servants"  (5,  139,  14) 
and  "received  many  jewels".  Yaksas  and  Räksasas  in  the  account  of  the 
battle  (above)  are  exchangeable  terms  and  the  attendants  of  Kubera  are 
chiefly  Yaksas  and  Guhyakas  rather  than  the  fiercer  Räksasas  of  Rävana's 
host.  He  is,  however,  called  indifferently  Yaksädhipati,  Räksasädhipati, 
Yaksaraksodhipati,  RäksaseSvara,  and  Guhyädhipa,  the  last  epithet  recalling 
the  fact  that  he  is  himself  a  god  of  hiding  (AV.  8,  10,  28)  as  well  as  lord 
of  Räksasas  (OB.  13, 4,  3,  10).  Hismost  intimate  associates  are  the  Guhyakas, 
with  whom  he  lives  on  Kailäsa  (6,  6,  41),  these  being  here  his  only  com- 
rades.  From  Kailäsa  he  sends  by  a  Guhyaka  a  magic  eye-wash  to  Räma, 
which  enables  him  to  see  what  is  hidden  (3,  289,  9  f.).  Even  when  he  is 
said  to  consort  on  Gandhamädana  with  Räksasas  and  Gandharvas  he  is 
still  called  Guhyakädhipa  (6?  6,  34).  Among  his  "dear  friends"  he  numbers 
the  Räksasa  Manimat  and  the  Gandharva  Aiigäraparna  (formerly  Citraratha), 
who  boasts  that  he  is  the  very  particular  friend  of  Kubera  and  reproves 
Arjuna  for  attacking  one  who  is  the  "turban"  (crown)  upon  the  head  of 
Kubera  (1,  170,  13  t'.;  S  186,  15,  v.  1.).  It  is  probable  that  Guhyaka  was 
a  general  name  for  all  the  spirits  of  concealment,  though  sometimes  made 
a  special  class.  Thus  when  Kubera  gives  advice  to  Yudhisthira,  he  is  called 
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Guhyakädhipa,  though  accompanied  only  by  Yaksas  and  Räksasas  (in  "cars 
füll  of  cushions",  3,  162,  32  f.).  Kubera's  own  car  is  the  swiftest  known, 
swifter  than  that  of  the  Sun  or  of  Rudra  (7,  99,  11),  and  is  drawn  by 
bird-like  steeds  which  gold-wreathed  Gandharvas  yoke.  They  "alight  like 
birds"  and  "neigh  at  each  other".  This  is  the  vimäna  made  by  ViSva- 
karman  for  Yaksädhipati  Vaisravana  (called  Puspaka,  3,  161,  1 5  f . ;  cf.  159, 
26  and  väjinah  in  162,  35).  The  steeds,  which  fly,  are  expressly  "horses" 
(ib.  161,  24  hayottamäh;  also  vimaläksäh,  which  N.  says  means  "having 
the  ten  whorls"!),  but  are  also  birds  (hamsayukta,  "goose-yoked",  de- 
scribes  his  car  in  9,  47,  31).  It  is  just  when  he  rides  on  this  car  that  (3, 
161,  42,  etc.)  he  is  described  as  Naravähana,  and  as  he  is  never  described 
as  being  carried  by  men,  it  is  clear  that  naras  are  spirits.  Thus  Arjuna 
teils  how  the  world-protectors  came  to  him  and  gave  him  gifts  and  says 
that  he  saw  Indra  and  the  others  on  cars,  among  them  Naravähana  Kubera 
(3,  168,  13)  and  the  scene  thus  described  from  memory,  when  actually 
presented  (3,  41,  7),  also  describes  Kubera  as  on  a  car.  On  another  oc- 
casion  a  Yaksa  has  exchanged  his  sex  and  become  a  female,  so  that  he 
is  ashamed  to  meet  Kubera,  who  flies  over  earth  above  him  in  a  car  and  is 
called  Naravähana  even  as  he  calls  out  to  "stop  the  car"  (5,  192,  42;  the 
Yaksa  is  Sthüna  or  Sthünakarna ;  K  is  called  in  this  passage  almost  ex- 
clusively  lord  of  Yaksas,  Yaksädhipati,  Yaksapati,  Yaksendra,  Deva  Yaksaräja, 
Kubera  Naravähana,  VaiSravana,  Bhagavat,  as  alsoDhanada,  Dhanädhigoptr). 
In  3,  231,  33,  Bhagavat  Dhanesa  with  his  Guhyakas  leads  the  host  of  Siva 
and  is  called  Naravähana  even  as  he  is  stepping  into  his  car,  Puspaka, 
which  is  never  dragged  by  men  but  always  by  the  bird-horses  described 
above.  The  Naras  are  called  a  special  kind  of  Gandharvas,  narä  näma 
(2,  10,  14),  and  so  in  VP.  1,  5,  57,  Nara-Kimnara-Raksämsi  (cf.  Naraka  as 
"place  of  spirits";  Näräyana,  the  place  of  water  or  spirits).  The  word  then 
means  a  water-spirit  particularly  (watcr  and  vigor  uniting  in  the  idea  of 
activity  and  strength).  So  the  "lord  of  Gandharvas"  is  properly  Varuna, 
the  lord  of  water.  There  is  no  trace  in  the  epic  of  the  belief  that  Kubera 
was  carried  by  aught  save  birds  on  Yaksas  or  his  thousand  horses 
(H  13  130).  Another  explanation  is  possible  but  not  plausible,  namely  that 
a  "king  of  kings"  ought  to  be  carried  in  a  palanquin,  and  is  therefore 
given  this  epithet  of  "man-carried".  The  strongest  point  in  favor  of  this  is 
that  the  epithet  is  rare  in  Räm.  but  common  in  Mbh.,  especially  in  the 
later  passages  (Nalakübara  may  belong  to  the  same  later  period,  cf.  where 
he  is  thus  described,  in  3,  274,  16,  the  late  word  räjadhänT  for  royal 
residence),  as  in  later  literature  (H  2468  has  Naravähana  climbing  into 
his  battle-car  to  fight). 

§  87.  Kubera's  (northern)  district  is  called  the  "wealthiest"  (5,  109, 
16).  Kubera  possesses  one  quarter  of  the  wealth  of  the  golden  mountain 
Meru  and  of  that  quarter  gives  one  sixteenth  to  men  (6,  6,  23).  Even  his 
two  ministers  are  called  dhaneSvarau  (the  two  jewels).  He,  his  followers, 
as  well  as  one  of  Skanda's,  are  called  dhanada  (5,  I II,  11 ;  9,  46,  13,  etc.). 
There  is  a  close  connection  between  these  followers  of  Kubera  and  Skanda. 
Another  of  Skanda's  is  called  Vasudä  (wealth-giver),  another  even  has 
Kubera's  name,  Pingäksl  (ib.  5  and  18;  cf.  Vasudhä,  R  7,  5,  41  =  S  42; 
H  4362,  Vasuda  =  Kubera).  The  Mothers  in  general  are  in  part  Kauberyafr 
and  one  is  called  Vittadä  (9,  46,  28  and  36),  as  Kubera,  possessed  of 
vaittapälya,  is  called  Vittapäla  and  VitteSa  (6,  34,  23 ;  R  7,  11,  23  and 
26;  Manu  5,  96;   ib.  7,  4  and  42)  or  Vittapati  (7,  185,  25).   These   epithets 
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meaning  guardian  of  wealth  fit  in  with  his  title  as  king,  so  that  he  is 
described  as  "best  of  kings"  in  antithesis  to  Indra,  "best  of  gods"  (8,  8, 

24  f.).  This  leads  to  the  later  belief  that  Kubera  was  a  man.  In  H  259, 
"Varuna  lord  of  water,  VaiSravana  lord  of  kings"  (was  made),  suggests 
the  manu§yaprakrti  gods  accepted  as  part  of  the  pantheon  (cf.  GDH., 
16,  34  and  Äp.  1,  3,  11,  3,  with  scholiast,  Kubera  and  NandlSvara  as 
human).  The  Grhya-Sütras  reckon  him  a  god  (Hiran.  GS.  2,  8,  19,  1).  As 
lord  of  wealth  Kubera  shares  the  röle  of  Indra  (Dhanadä,  Dhanapati,  RV. 

I,  33,  2  f. ;  AV.  5,  23,  2),  with  whom  he  shares  the  northern  district.  In 
14,  65,  11,  the  explorer  before  digging  for  treasure  in  the  northern  hüls 
"reveres  Dhanadhyak§a  and  all  the  Nidhipälas  and  Öaiikha  and  other 
treasures"  as  well  as  the  Yak§endra  Kubera  and  Manibhadra,  to  whom  and 
to  the  other  Yaksas  and  "lords  of  Bhüts"  are  made  offerings  (cf.  ÖGS.  I, 

II,  6)  of  meat  and  sesamum  seeds,  also  flowers  (partly  to  Kubera  and 
partly  to  Rudra-Öiva  and  their  attendants).  The  treasure  is  guarded  by 
savage  Kimnaras  (ib.  63,  15).  Nidhipa  and  -pati  are  titles  of  Kubera 
(cf.  H  6277,  6922,  12495;  and  12,  207,  35,  asrjat  Sarvabhütätmä 
nidhipam  ca  DhaneSvaram).   Indra  still  rains  gold  in  the  epic  (12,  29, 

25  f.)  and  his  wealth  is  proverbial;  he  is  sometimes  especially  grouped 
with  Kubera  DhaneSvara  as  contrasted  with  other  divinities  (3,  19,  21). 
Kubera  has  Sri,  which  is  material  prosperity  (a  man  is  said  to  "become 
Sreyän"  or  "reach  Sreyas"  not  morally  but  materially,  "gets  richer"); 
his  son  is  "brought  up  in  Superlative  ease"  (atyantasukhasamvrddha, 
7,  46,  12);  "as  rieh  as  Croesus"  is  expressed  by  Sriyä  VaiSravano- 
pamalj  (2,  17,  15).  Wealth  (Sri)  even  greater  than  that  of  Guhyakädhipati 
(2,  49,  35)  is  the  last  of  a  series  of  inferior  fortunes  belonging  to  Indra, 
Yama,  and  Varuna.  In  short,  though  others  rival  him,  Kubera  has  become 
the  norm  of  exhaustless  wealth  (2,  58,  3;  12,  124,  13,  etc.),  as  his  town 
gives  the  Standing  phrase  (e.  g.  R  1,  77,  15)  Kuberabhavanopamam, 
"like  Kubera's  residence",  in  wealth.  This  wealth  is  gold,  for  gold  is  wealth. 
It  is  dug  out  of  the  ground  with  the  help  of  Wind  (purified  by  Väyu)  and 
Fire  (Öukra)  and  it  is  given  to  men  when  the  Fire-god  is  revered  under 
the  double  constellation  Prosthapädau,  for  gold  in  earth  is  guarded  by 
the  regents  of  this  constellation,  namely,  Ajaikapäd  and  the  Serpent  of 
the  Depth,  Ahi  Budhnya  (5,  114,  1  f . ;  Ajaikapäd  is  also  a  name  of  &va, 
13,  17,  103).  The  scholiast  takes  the  handing  over  of  the  gold  to  Fire 
to  mean  "on  Friday"  (Sukre),  but  allows  Agni  to  give  the  gold  to  Kubera. 
But  in  either  case,  gold  (the  son  of  Fire,  3,  200,  128  and  passim)  is  here 
guarded  by  the  Serpent  of  the  Depth  and  is  dug  out  and  purified  and 
handed  over  to  man  through  the  medium  of  fire,  wind,  and  Kubera,  sug- 
gesting  a  forge,  bellows,  and  guhera  (smith),  which  was  very  likely  a 
funetion  of  the  guhya  (Kubera).  All  the  gold  comes  from  the  North.  The 
gods  take  that  of  the  Jambü-tree  (6,  7,  26)  and  men  get  that  of  the  upper 
Ganges  and  of  the  mountains,  either  by  digging,  or  through  the  medium 
of  the  mountaineers,  who  bring  it  down  from  the  hüls,  after  getting  it 
from  the  ants.  There  is  also  a  lake  at  USirabija  (in  the  North  which 
produces  gold  and  there  too  are  (Jimüta's)  gold-mines  of  the  Himälayas 
(2,  52,  4;  5,  in,  23;  cf.  5,  34,  32).  The  serpents  who  steal  gold  are 
familiär,  as  are  those  who  carry  off  jewels  (1,  3,  128;  cf.  7,  93,  34)-  It 
is  the  Guhyakas  who  guard  Hätaka,  north  of  Druma's  land  of  Kimpurusas, 
the  source  of  hätaka  gold  (2,  28,  1  f.).  When  Soma  is  the  world-protector 
instead  of  Kubera,  he  too  guards  gold,  so  that  Soma  and  Agni  are  reckoned 
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as  Joint  fathers  of  gold  (Agnisomätmakam  idain  suvarnam,  13,  84, 
46),  probably  because  of  the  difference  between  red  gold  and  the  whitish 
gold  called  mahärajatam  (6,  7,  29;  jämbünada  gold  is  reddish,  indra- 
gopakasamkäSa,  ib.  26).  This  gold  may  be  the  "beloved  thing  of  Ku- 
bera",  which  "gives  immortality  to  mortals,  makes  the  blind  see,  and 
restores  youth  to  the  old"  (5,  64,  18).  It  is  kept  in  a  jar,  guarded  by 
dragons,  like  the  Golden  Fleece,  or  like  the  soma  stolen  by  Garuda,  and 
it  is  found  in  a  cave,  so  hard  to  reach  that  those  who  attempt  the  climb 
usually  lose  life  (ib.  22).  The  application  of  the  famous  proverb  "he  sees 
the  honey  but  ignores  the  fall"  (5,  51,  26;  11,  1,  37;  12,  310,  7;  cf.  7, 
51,  11  and  ib.  133,  10),  is  in  this  case  probably  to  gold,  as  it  is  mystically 
interpreted  by  Jambhasädhakas.  It  is  "lcved  by  Kubera",  and  described 
as  madhu  pTtakamäksikam. 

§  88.  The  epic  has  moral  tales  about  Kubera.  VaiSravana  Alakädhipa 
holds  converse  with  Mucukunda  and  offers  him  the  earth  (5,  132,  8  f.). 
Mucukunda  fights  with  Kubera  and  is  defeated  by  Nairrtas  "made  by 
Kubera",  after  which  he  teaches  Kubera  that  priest  and  warrior  ought 
to  unite,  proving  his  point  by  having  his  priest  Vasistha  demolish  Kubera's 
Raksas  (12,  74,  3  f.).  In  the  last  passage,  Kubera  creates  Räksasas  and  is 
"lord  of  good  and  ill";  but  only  as  a  subordinate,  for  Kubera  says  that 
he  disposes  of  kingdoms  only  as  he  is  instructed  to  do  so  by  a  superior 
power.  Kubera  is  also  overpowered  by  the  priest  of  the  demons  (12,  290, 
8  f.).  USanas  here  through  Yoga-power  enters  Kubera  and  steals  his  wealth, 
whereupon  Kubera  runs  to  Öiva  for  help,  who  tries  to  pierce  USanas  with 
his  javelin;  but  USanas  sits  on  its  point  and  then  jumps  down  äiva's 
throat.  Kubera  is  here  king  and  god  and  "master  of  treasure"  (N.  as 
"treasurer  of  Indra",  not  necessary).  Another  late  story  teils  how  Kubera 
had  a  visit  from  Astävakra,  received  him  well,  and  entertained  him  with 
music  and  dance,  a  Performance  carried  out  by  his  Gandharvas  and  Ap- 
sarasas  for  a  "divine  year",  without  the  guest  noticing  the  lapse  of  time 
(i3j  l9>  33  f-)-  Kubera  admits  that  "music  is  captivating",  and  lets  him  go. 
Then  the  guest  departs,  saying  vrddhimän  rddhimän  bhava  (53),  which 
looks  as  if  Kubera's  wife  were  not  yet  Rddhi.  Other  late  traits  of  the 
god  are  not  known  to  either  epic,  such  as  MInäksI  as  his  daughter,  his 
three  legs,  and  deformities  of  teeth,  etc.  Negative  evidence  is  strong  here, 
as  in  the  case  of  other  gods.  Even  in  Hariv.,  he  is  not  three-headed 
three-legged,  or  four-armed,  as  now.  There  is  quite  a  gap  between  the 
epics  and  Puränas,  though  here  and  there  the  Puräna  may  conserve 
earlier  traits  than  those  of  the  epics. 

§  89.  The  Guhyakas  are  generally  on  earth  or  in  the  hüls  (1,  146,  12 
and  above).  Like  the  gods  and  other  spirits  they  did  not  exist  in  the 
first  age  (3,  149,  13  f.).  They  appear  as  luminous  forms  in  heaven  (3,42, 
36)  and  as  demoniac  forms  in  battle  (3,  173,  50),  but  such  aerial  flights 
do  not  represent  their  normal  condition,  which  is  that  of  earth-gnomes, 
though  they  are  sent  on  messages  or  visit  battle-fields  as  spectators  (R  6, 
67,  163,  etc.),  being  grouped  with  Suparnas  and  other  supernatural  beings 
(ib.  71,  66).  They  "disappear  like  fata  morgana"  (1,  126,  34).  They  are 
associated  with  Pitrs  (3,  3,  43)  as  Sun-worshippers  (cf.  AV.  8,  8,  15)  and 
may  be  ghosts  but  seem  rather  to  be  the  half-gods  such  as  fairies,  gnomes, 
etc.,  for  which  reason,  as  not  being  Devas,  though  of  divine  origin,  the 
ASvins  and  plants  and  animals  are  grouped  as  Guhyakas  (1,  66,  40).  The 
character  of  the  chief  Guhyaka,  Kubera,   in  being  one  of  productivity,  is 
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similar  to  that  of  Siva,  whose  phallic  tendency  may  be  paralleled  in  the 
invocation  of  Kubera  "for  the  man"  at  the  time  £iva  ISäna  is  invoked  at 
weddings  ;  the  latter's  son  too  is  Guha  and  described  as  sarvaguhya- 
maya  (1,  137,  13),  of  unknown  örigin  or  hidden.  Like  Kubera  Guhya, 
this  Guha  lives  on  the  mountains  (R  6,  69,  30,  etc.).  The  world  of  Guhyakas 
is  for  those  who  die  by  the  sword,  not  ignobly  but  not  bravely,  and  is 
next  to  the  lowest  earth-world  of  Yama  (11,  26,  12 f.;  13,  102,  14 f.).  This 
accords  with  the  fact  that  Vasudharä  is  both  "earth"  and  the  name  of 
Kubera  (Jambhala)'s  wife  and  city  in  Buddhistic  lore1).  His  later  title 
Käme!>vara  has  to  do  with  his  röle  as  marriage-divinity  (hence  three- 
legged,  as  Priapos).  Hence  too  his  close  connection  with  the  amorous 
Gandharvas ;  perhaps  also  with  the  (androgynous  ? 2)  Kimpurusas  (Ailavila 
may  be  connected  with  the  androgynous  IIa).  Kubera's  hamsas  are  fitting 
messengers  for  lovers  (3,  53,   igf.). 

§  90.  A  few  words  in  conclusion  regarding  Kubera's  attendants.  The 
Yaksas  assume  any  shape  (3,  139,  7)  and  the  female,  Yaks!  and  Yaksini, 
may  appear  as  a  beautiful  woman,  so  that  an  unknown  beauty  is  asked 
if  she  be  goddess  of  the  district  or  a  Yaksi,  and  a  handsome  man  is  said 
to  look  like  a  Yaksa  or  Gandharva  (3,  53,  13;  55,  17;  64,  120)  or  a 
Guhyaka  (3,  147,  24).  These  females  are  usually  invisible ;  they  sit  beside 
their  lords  unseen  and  peep  at  Bhima  longingly  (3,  146,  30).  They  descend 
from  Pulastya  and  Pulaha  (1,  66,  7  f.)  or  come  from  the  world-egg  (1,  1, 
35,  a  later  view).  Individuais  are  seldom  named  (1,  63,  125,  Sthüna,  and 
above  the  names  of  a  few  at  Kubera's  court);  the  nine  spirits  slain  by 
Garuda  (1,  32,  19)  may  be  Yaksas;  they  are  "like  clouds".  The  pretended 
Yaksa  who  asks  riddles  is  really  Dharma  (3,  314,  1  f.).  The  individual  may 
be  kindly  (5,  191,  23),  but  as  guardians  with  Räksasas  they  can  fight  (7, 
94,  36).  They  are  grouped  with  Nägas  (1.  1,  255),  but  more  often  form 
part  of  a  general  group  of  gods,  Gandharvas,  Nägas,  etc.,  as  in  1,  212,  2 
(robbed  by  Asuras).  They  are  known  as  "good  people",  Punyajana,  whose 
peculiar  attribute  is  "disappearance",  their  mystic  "milker"  being  Kubera, 
and  their  "calf"  Siva  (7,  69,  24  =  H  385,  with  v.  1.),  or  "Kuberaka"  is 
the  calf  and  their  milk  is  received  from  mother  earth  (Viräj).  Punyajana 
is  also  applied  to  the  former  sons  of  Pracetas,  who  burned  away  the 
mighty  jungle  before  man's  ancestor  was  born  (1,  75,  4).  A  Yaksini  at 
Räjagrha  has  a  daily  Service  and  cult  (3,  84,  105).  Another  Yaksini  shrine 
is  mentioned  in  3,  83,  23  as  "world-renowned".  The  number  of  Yaksas 
guarding  the  northern  mountains  is  three  hundred  and  fifty-two  thousand 
(3>  139»  6),  unless  the  expression  caturgunä  Yaksälj  means  the  four 
classes  mentioned  as  Gandharvas,  Kimpurusas,  Yätudhänas,  and  Räksasas 
"savage  and  mild".  Rajatanäbha  is  the  father  of  Manivara  (H  382 f.;  cf. 
AV.  8,  10,  28).  A  comparison  of  the  AV.  and  epic  passages  shows  that 
the  "other  people"  are  identical  with  the  "good  people",  that  is,  spirits, 
perhaps  including  ghosts;  but  there  is  no  other  indication  that  epic  Yaksas 
are  (as  later)  ghosts.  Manibhadra  is  apparently  meant  when  Manimat  is 
mentioned  (1,  2,  179  f.),  but  this  is  not  certain  and  the  name  is  also  applied 
to   a  Näga  and  a  Räksasa  (2,  9,  9,    and  above).    The  connection  with  the 


l)  Compare  A.  Foucher,  Etüde  sur  l'Iconographie  bouddhique  de  l'Inde. 

*)  Compare  the  note  below  on  p.  159.  Kubera  is  chthonic  in  character  and  home 
(cf.  Mahävainsa,  10,  89,  "the  banyan-tree  of  Vessavana"  Kubera),  and  this  may  be  indicated 
by  his  especial  imps,  the  Nairrtas,  as  gnomes  or  sons  of  the  Underground  power  Nirrti 
(Hell  as  place  or  power  of  destruction). 
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Nägas  as  treasure-hiders  appears  in  the  description  of  the  gate-keepers 
of  the  Näga-TIrtha  at  Kuruksetra,  viz.,  Arantuka  and  Tarantuka  on  one 
side  and  Macakruka  (v.  1.  Macakraka  and  Mankanaka)  on  the  other;  these 
are  Yaksa  gate-keepers,  as  well  as  places  bounding  the  holy  land  (3,  83, 
9  and  52  and  208;  S  81,  9). 

§  91.  The  World- Protectors.  The  eight  gods  discussed  above 
(§38  —  §  90)  are  grouped  in  later  literature  as  guardians  of  the  four  chief 
and  four  subsidiary  directions,  the  Sun-god  of  the  South-West,  the  Moon- 
god  of  the  North-East,  the  Wind-god  of  the  North-West,  the  Fire-god  of 
the  South-East,  and  for  cardinal  points,  Yama  of  the  South,  Varuna  of 
the  West,  Kubera  of  the  North,  and  Indra  of  the  East.  The  exact  district 
assigned  to  each  is  not  specified  so  early  as  are  the  names.  Thus  the 
eight  are  found  as  Lokapälas  in  Manu  5,  96  (with  ib.  7,  4  cf.  12,  68,  41),  but 
without  indication  of  the  localities  assigned  to  the  individuals.  On  the 
other  hand  some  late  authorities  make  Nirrti  the  guardian  of  the  South- 
West,  instead  of  the  Sun;  and  PrthivI  or  Öiva  ISäna  the  guardian  of  the 
North-East,  instead  of  the  Moon-god.  In  the  epic,  which  knows  no  such 
group  of  eight,  the  world-protectors  are  counted  as  four  and  only  the 
cardinal  points  are  represented.  Sometimes  the  four  appear  as  a  group 
without  express  mention  of  the  fact  that  they  are  regarded  as  Lokapälas, 
as  in  7,  72,  45,  where  Vaivasvata,  Varuna,  Öatakratu,  and  DhaneSa  are 
represented  as  welcoming  a  dead  hero.  The  fixed  positions  in  the  epics 
are  those  of  Yama  and  Varuna,  in  the  South  and  West,  respectively.  The 
four,  however,  are  not  always  the  same.  In  3,  55,  6 f.,  they  appear  as 
Indra  (Öakra),  Agni,  Varuna,  Yama.  In  3,  41,  9  f.,  Yama,  Indra,  Kubera, 
and  Varuna,  as  Lokapälas,  give  gifts  to  Arjuna,  and  Yama  Stands  in  the 
South.  Yama,  as  a  form  of  Fate,  is  the  only  one  who  survives  the  ages 
(3j  3j3>  l  and  27),  for  here  four  stricken  brothers  look  "like  Lokapälas 
at  the  end  of  the  Yuga"  and  the  survivor  exclaims:  ko  'nyah  (imän) 
pratisamäseta  Käläntakayamäd  rte.  The  gifts  made  to  Arjuna  are 
alluded  to  in  3,  91,  13  and  168,  14  f.,  where  Yama  is  in  the  South  and 
has  of  course  the  same  coadjutors  (Kubera,  Varuna,  and  Indra)  in  their 
own  quarters;  only  the  intervening  3,  161,  8,  hints  that  they  belong  in 
heaven  as  Devavaras,  but  this  is  not  in  the  same  connection  and  is  only 
by  way  of  a  simile.  The  fact  that  Rävana  calls  himself  the  "fifth  of  world- 
protectors"  shows  that  four  was  the  regulär  number  (3,  281,  14).  They 
are  said  to  be  not  only  best  of  gods  but  swift  as  thought  (3,41,48),  and 
they  are  all  war-gods.  When  they  are  said  to  be  unable  to  kill  a  hero,  it 
is  a  boast  modified  by  an  accompanying  "even"  into  a  compliment  (9,  61 , 
65),  much  as  when  it  is  said  that  "even  Yama  and  Soma"  fear  ViSvämitra 
(*>  71)  39)>  who  conquers  all  gods,  even  the  strongest.  In  8,  45,  31  f.  it 
is  said:  "The  gods  living  in  the  East  have  Agni  as  their  leader;  Yama  of 
noble  deeds  guards  the  Pitrs  living  in  the  South ;  the  West  is  guarded 
by  Varuna,  who  also  guards  other  gods ;  the  North  is  guarded  by  Bhagavat 
Soma  and  the  priests".  Here,  though  not  expressly  called  Lokapälas,  the 
protecting  gods  are  evidently  thought  of  as  such  (diSam  daksinäm 
guptäm  Yamena  .  .  pratlclm  Varunafr  päti  pälayänafr  surän  ball; 
udicim  bhagavän  Somo  brähmanailj  saha  raksati).  The  grouping 
of  Agni,  Yama,  Varuna,  and  Indra  seems  older  than  when  Kubera  is  sub- 
stituted  for  Agni  (as  above).  This  Substitution  occurs,  and  Mahendra  (though 
this  is  not  very  significant)  Stands  for  Indra,  in  the  list  of  Lokapälas  to 
whose  homes  Öakuntalä  says  she  can  go  if  she  will  (1,  74,  85).    Of  these 
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Lokapälas,  though  Yama  is  a  constant  member,  only  Varuna  has  his  nu- 
merical  position  defined  as  "fourth  of  the  Lokapälas"  (i,  225,  3),  as  if 
the  list  began  in  the  North.  They  are  also  called  Lokapas,  as  when  Yayäti 
says  thatthe  Lokapä  Brahmanab  urge  him  to  fall  ( 1 ,  92,  7).  The  fact  that 
Kubera  is  one  of  the  four  whose  Sabhäs  are  described  (besides  Brahman's) 
rather  ranges  that  section  in  time  with  the  period  indicated  by  the  pas- 
sages  cited  above  to  the  same  effect.  The  four  Lokapälas  who  "live  on 
Himavat"  (12,  328,  7),  like  the  DiSämpälas  of  the  North,  who  cry  out 
morning  and  evening,  "What  can  we  do  for  anybody?"  (kasya  käryam 
kirn,  5,  m,  26),  may  be  the  later  Puränic  four  saints  as  Lokapälas  (VP. 

1,  22,  9 f. ;  ib.  2,  8,  82 f.);  or,  as  they  are  grouped  with  Garuda,  may  be, 
like  him,  temporary  visitors.  Though  each  Lokapäla  has  his  Sabhä,  they 
all  are  found  in  that  of  Brahman  (2,  11,  28).  Inferentially  Yama  appears 
in  the  North   as  well   as    in  the  South  (as  sacrificing  at  Bindusaras,   etc. 

2,  3,  15).  But  in  13,  159,  31,  there  are  only  three  Lokapälas.  Now  as 
there  are  three  worlds  (lokälj,  ib.),  one  would  expect  three  Lokapälas, 
if  the  protectors  bore  any  relation  to  the  worlds.  Despite  their  title,  how- 
ever,  the  "world-protectors"  are,  in  reality,  DiSämpälas,  guarding  the  earth 
and  perhaps  the  regions  above  and  below  to  East,  South,  West,  and  North. 
Conspicuously  so  are  the  two  fixtures,  Yama  in  the  South  but  Underground 
rather  than  above,  and  Vanma  in  the  West  and  under  water  (gopati, 
salilaräja;  cf.  5,  110,  3).  It  may  be  supposed,  however,  that  originally 
there  were  three  real  world-protectors,  in  the  sense  that  they  protected 
not  the  diSalj,  directions,  but  the  worlds,  earth  and  the  worlds  below 
and  above.  The  sophisticated  later  age,  which  no  longer  traces  the  relation, 
may  think  of  the  four  world-protectors  and  at  the  same  time  of  the  three 
worlds  (R  6,  93,  10  and  42  f.).  Välmiki  recognises  four  Lokapälas  by  in- 
ference  (R  1,  72,  25)  or  expressly,  as  when  (R  2,  16,  24)  Indra,  Yama, 
Varuna,  and  Kubera  guard  East,  South,  West,  and  North,  and  these  four 
respectively  impart  greatness,  restraint,  beauty,  and  wealth  to  the  ideal 
first  king  (R  7,  76,  41,  the  king  exercises  his  Yämya  bhäga  as  punisher, 
Sästi;  cf.  Manu  7,  4  f.).  Four  world-protectors  appear  also  in  R  6,  131,  64. 
But  in  R  2,  91,  13,  ähvaye  lokapäläms  trln  devän  Sakramukhäms 
tathä,  the  natural  meaning  is  ''I  invoke  the  three  world-protecting  gods 
with  Indra  at  their  head",  not,  as  the  scholiast  says,  the  three  and  Indra 
besides.  The  variability  of  the  fourth  member  especially  may  point  to  the 
same  conclusion.  In  the  great  epic  there  is  a  confused  account  telling 
how  Indra  was  conversing  with  Brhaspati  in  regard  to  getting  rid  of 
Nahusa,  whose  evil  eye  they  feared,  when  there  came  along  "the  world- 
protector  Kubera,  and  Yama  Vaivasvata,  the  ancient,  and  god  Soma,  and 
Varuna".  Then  "great  Indra  addressed  these  world-protectors",  saying 
that  Varuna,  Yama,  and  Kubera  should  be  rewarded  for  their  help,  and 
"Indra  gave  Agni  a  share  in  the  sacrifice,  and  Bhagavat  made  Kubera 
overlord  of  Yaksas,  and  of  wealth ;  Yama,  overlord  of  Pitrs ;  and  Varuna, 
overlord  of  waters".  Here  Soma  comes  in  first,  and  is  then  displaced  by 
Agni,  when  the  time  for  rewards  comes,  and  Indra  is  certainly  outside  of 
the  group  he  addresses  as  "world-protectors"  (5,  16,  27  f.).  In  the  same 
way  Indra  is  not  in  the  group  when  it  is  suggested  that  it  would  be  a 
good  thing  for  Arjuna  to  receive  divine  gifts  from  "Indra,  Rudra,  and  also 
from  the  world-protectors",  after  the  same  idea  has  been  expressed  in 
the  words  "Indra,  Rudra,  Varuna,  Kubera,  Yama"  (will  give;  3,  36,  32  and 
34).    In  Nala,  the  group  Indra,  Agni,  Varuna,  Yama  (3,  55,  6)  excludes 
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Kubera;  and  lokapäläS  ca  sägnikäfr  (ib.  54,  24)  should  logically  ex- 
clude  Indra,  since  here  "the  world-protectors  with  Agni  came  to  Indra's 
presence".  But  one  may  not  be  too  logical,  and  the  conclusion  of  this 
tale  shows  that  Indra  is  at  once  recognised  as  Lokapäla.  In  12,  166,  67, 
however,  "Indra  gave  Asi  to  the  Lokapälas", .  he  is  apart  from  them. 
There  remains  the  explicit  correlation  of  three  protectors  of  worlds  with 
three  worlds,  to  point  to  an  earlier  group  of  guardians  of  the  three.  Soma 
still  lingers  in  the  epic  as  one  of  these;  later  he  rules  "above".  Yama 
and  Varuna  may  have  been  the  other  two.  What  remains  also,  however,  is 
the  later  addition  of  Kubera,  who  was  not  a  world-protector  or  even  a  god 
at  first,  so  that  when  the  four  were  established  as  guardians  of  directions 
rather  than  of  worlds,  the  first  grouping  was  probably  Agni,  Yama, 
Varuna,  and  Soma,  the  first  and  last  then  yielding  to  Indra  and  Kubera. 
Finally,  the  ejected  ones  (Soma  and  Agni,  cf.  4,  30,  25)  came  back  as 
guards  of  the  intermediate  points,  North-East  and  South-East,  respect- 
ively, Indra  settling  into  the  East  (7,  184,  47),  after  Kubera  had  got 
the  North.  As  a  matter  of  fact,  Indra  belongs  in  the  North-East,  at  least 
according  to  epic  ideas,  and  epic  tradition  still  recognises  that  Kubera 
was  raised  late  to  the  position  of  world-protector  and  added  to  the  group 
of  Yama,  Indra,  and  Varuna  (R  7,  3,  17  f.).  In  3,  163,  3  f.,  Dhaumya  "takes 
Yudhisthira  by  the  right  hand,  looks  at  the  East",  and  says:  "Here  is  to 
be  seen  Mt.  Mandara  which  Covers  earth  to  the  ocean.  It  is  the  district 
which  Indra  and  VaiSravana  (Kubera)  together  guard  and  the  seers  call 
it  the  seat  ofMahendra  and  VaiSravana ;  it  is  where  the  sun  rises.  Yama 
the  Dharmajna  Räjan,  lord  of  all  breathing  creatures,  occupies  the  southern 
district,  where  dead  beings  go  (pretasattvagati,  Samyamana;  above). 
Varuna  protects  the  Asta  (sunset)  mountain  and  the  sea.  This  northern 
district  great  Meru  illuminates,  the  auspicious,  where  go  those  who  know 
Brahman  (Brahmavidäm  gati);  on  it  is  the  seat,  sadman,  of  Brahman, 
and  there  abides  the  soul  of  beings  (bhütätman),  Prajäpati,  creator  of 
all  that  moves  and  is  immovable".  The  northern  Lokapäla  is  not  named 
here;  on  the  contrary,  only  three  "protected"  districts  are  named  as  such, 
and  Indra  and  Kubera  together  are  assigned  distinctly  to  the  East,  where 
the  sun  rises.  But  there  is  a  good  reason  for  this.  The  interview  takes 
place  in  the  North,  so  that  what  is  here  described  as  East  is  North-East 
from  the  plains,  and  that  is  really  the  position  of  Mt.  Mandara.  Thus 
Kubera  and  Indra  are  strictly  guardians  of  the  North  and  East  together, 
meeting  in  the  North-East.  The  interview  with  Kubera,  just  before  this 
conversation,  makes  it  piain  that  he  is  especially  in  the  North  (Gandha- 
mädana  mountain),  where  his  minions  (ib.  162,  12)  "protect"  the  guest, 
as  they  have  previously  protected  the  country  from  the  foe.  Prajäpati  is 
probably  not  thought  of  as  the  guardian  of  the  North  here,  though  Brahman, 
in  the  "Sabhäkhyäna  of  Lokapälas",  follows  Indra,  Yama,  Varuna,  and 
Kubera  (2,  11)  as  if  he  were  Lokapäla.  The  Vana  passage  really  amounts 
to  describing  the  Lokapälas  in  the  way  they  are  mentioned  in  other  passages, 
with  Yama  and  Varuna  to  South  and  West,  respectively,  and  Kubera 
and  Indra  in  the  North  and  East,  respectively ;  but  it  points  out  that  the 
districts  of  the  two  merge  in  the  North-East. 

§  92.  In  the  HarivamSa  there  is  a  chapter  beginning  12487  (=  3,  37, 
1),  which  describes  how  the  Creator  distributed  power  among  the  gods. 
He  first  made  Indra  the  king  of  the  three  worlds  and  then  appointed 
kings   over   different   departments,   who   were   promptly   "consecrated  by 
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Indra":  Viratha(?)  in  the  East;  Yama  Dharmaräja  in  the  South;  the  son 
of  KaSyapa,  the  god  in  the  waters,  saliläntargata,  called  amburäja 
(water-king,  Varuna),  in  the  West;  Pulastya's  son,  the  glorious  lord  equal  to 
Indra,  the  one-eyed  one,  called  Pingala  (Kubera),  in  the  North  (saumyäyäm 
diäi).  Here  the  absence  of  Indra  from  the  group  is  necessary,  as  he  is 
already  king  of  the  three  worlds  and  consecrates  the  others  to  their  office. 
The  king  of  the  East  in  12509  may  be  Aruna  (Langlois),  but  he  is  called 
Viratha:  putro  'sya  Viratho  näma  KaSyapasya  Prajäpatelj,  räjä 
präcyäm  di£i  tathä  Väsavenä  'bhisecitalj. 

There  are  then  the  following  groups  of  epic  Lokapälas: 


East, 

Agni 

Kubera 

Agni 

Kubera 

Indra 

South, 

Yama 

Yama 

Yama 

Yama 

Yama 

West, 

Varuna 

Varuna 

Varuna 

Varuna 

Varuna 

North, 

Indra 

Indra 

Soma 

Soma 

Kubera. 

The  representatives  of  South  and  West  are  constant.  Agni  and  Kubera 
and  Indra  are  assigned  to  the  East ;  Indra,  Kubera,  and  Soma  to  the  North. 

The  last  column  to  the  right  represents  the  Räm.  view;  in  content 
(not  distribution)  it  is  one  with  the  Mbh.  view  of  the  second  column  and 
period.  Neither  epic  knows  of  the  Puränic  saints  (above)  as  world-pro- 
tectors.  Both  epics  recognise  elephants  ridden  by  four  world-protectors 
(see  §  10).  While  neither  epic  has  yet  settled  upon  the  four  gods,  both 
recognise  only  the  group  of  four;  but  H  6042,  Manu,  later  law-books,  and 
the  Puränas  have  a  group  of  eight  Lokapäla  gods  whose  members  are 
fixed. *)   H  14337  adds  3esa  below  and  Soma  above  to  the  four. 

VI.  THE  HOSTS  OF  SPIRITS. 

§  93.  Gandharvas.  —  Under  Kubera  it  has  been  shown  that  he  is 
lord  of  Gandharvas  and  that  Gandharvas  include  Naras  and  Kimnaras.  The 
name  is  derived  from  gandha,  vapor.  The  poets  take  this  in  the  sense 
of  exhalation,  or  scent;  Gandharvas  and  Apsarasas  share  the  "scent"  of 
the  earth-mother  in  AV.  12,  1,  23.  It  has  been  shown  also  that  AV.  8, 
10,  27  is  copied  in  the  epic  and  again  in  the  Hariv.,  and  in  the  first  of 
these  passages  the  epic  writer  says  that  Gandharvas  and  Apsarasas  got, 
in  the  milking  of  earth,  punyagandha  as  their  milk  (7,  69,  25).  It  is 
probably  from  association  with  this  idea  of  being  possessed  of  pure 
odor  that  they  are  derived  from  the  Creator's  nose  (H  1 1 787),  though 
KaSyapa  is  also  said  to  be  their  sire  (ib.  n  850).  Their  mothers  are 
daughters  of  Daksa,  Muni,  Prädhä,  Kapilä,  and  Aristä  (1,  65,  42  f.,  H  234 
and  11 553).  They  have  several  Chiefs  or  kings.  Thus  ViSvävasu  is  a 
Gandharvaräja  (1,8,  6),  both  ascetic  and  skilled  in  the  dance  and  instru- 
mental music  and  song;  he  has  a  Tirtha  on  the  SarasvatI  (9,  37,  iof.). 
The  Gitä  authoritatively  makes  Citraratha  foremost  of  the  Gandharvas  (6, 

*)  It  may  be  added  that  the  four  Mahäräjas  of  the  Buddhists  combine  the  Lokapäla 
gods  and  the  elephants  of  the  directions  (Vessavana  and  Dhataratfcha)  with  other  un-Brah- 
manic  features  (Virülhaka  and  Virüpakkha).  The  late  passage  above  in  the  Hariv.,  which 
speaks  of  the  guardians  as  Räjans  may  reflect  this  view.  Compare  Visnu's  epithet,  cätur- 
mahäräjika  (§  155).  The  idea  of  space-protectors  gives  rise  even  to  a  theory  of  holy  cows 
as  guardians  of  the  four  quarters,  but  this  does  not  appear  to  have  become  populär;  it 
is  probably  a  theoretical  extension  of  the  notion  of  a  wonder-cow,  one  of  the  four  being, 
in  fact,  called  Sarvakämadughä,  "granter  of  every  desire"  (cf.  §  139).  On  the  sublimated 
forms  of  Lokapälas  known  as  Nara,  Näräyana,  Hari,  and  Krsna,  see  §  152. 
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34,  26)  but  refers  to  Närada  as  a  devarsi  (not  a  Gandharva  as  below). 
All  Gandharvas  have  sweet  voices,  valguvädinalj,  and  are  radiant  as 
the  sun,  süryavarcasalj;  they  sing  on  Meru,  Mandara,  Gandhamädana, 
or  other  mountains  (1,  17,  6;  5,  109,  9;  7,  6p,  7),  though  they  are  heard 
in  the  sky  and  frequent  the  woods  (below).  The  lists  of  the  Gandharvas 
do  not  give  prominence  to  their  various  "kings";  probably  out  of  the 
countless  hosts  of  these  beings  (in  Gandhamädana  alone  there  are  three 
millions  of  fighting  Gandharvas  under  the  kings  Hähä-Hühü,  RB  6,  82,  50), 
only  kings  are  mentioned,  though  many  of  the  names  are  of  unimportant 
members  apparently,  some  of  them  being  of  uncertain  form  (due  to  varied 
readings  of  the  same  list  and  metrical  change).  Süryavarcas  (above) 
is  both  epithet  of  all  and  name  of  one  (in  AV.,  as  son  of  Citraratha). 
Deva-Gandharvas  and  Gandharvas  are  not  as  spirits  differentiated ;  but  as 
gandharvas  are  also  human  minstrels  (1,219, 7  f.;  7,  82,  28),  the  distinction 
may  be  merely  between  the  minstrels  of  gods  and  of  men.  Gandharva 
is  music  (2,  5,9,  yuddhagändharvam  "music  of  battle" ;  cf.  R  1,4,  10; 
R  6,  52,  24),  and  a  gändharvaSästram,  studied  by  kings,  is  known  (13, 
104,  149;  cf.  Gandharva- Veda,  3,91,  15:  the  word  for  musician  is  either 
gandharva  or  gandharva,  2,  5,  1;  7,  57,  4;  R  7,  94,  6).  This  is  already 
indicated  in  the  earlier  distinction  between  "divine"  and  "human"  Gandhar- 
vas (TUp.  2,  8,  1).  Though  lists  of  Gandharvas  are  obviously  not  meant  to 
be  complete,  several  formal  lists  are  found  (1,  65,  42 f.;  ib.  123,  55  f. ;  2, 
10,  25;  H  14156;  R  2,91,  16;  ib.  45;  R  4,  22,  27f.;  R  4,  41,  43),  which, 
combined  with  occasional  references  (below),  furnish  the  following  cata- 
logue  (those  found  only  in  H  are  so  marked):  (Angäraparna),  Atibähu, 
Anagha,  Arkaparna,  Alambu§a,  Ugrasena,  Umbara  (H,  or  D-),  Ürnäyu,  Rtvan 
(or  Satvan),  Karäla,  Kali,  Kär§ni,  Gopa,  Gopati,  Golabha,  Gomäyu  (H), 
Grämani,  Citrängada,  Citraratha,  CitraSiras  (H),  Citrasena,  Dumbara,  Tam- 
buru  or  Tum-,  Trnapa,  Dhrtarästra,  Nandi,  Närada,  Parjanya,  Parvata, 
Pürna,  Pürnäyu,  Prayuta,  Babhru,  Barhi,  Bahuguna,  Brhaka,  Brhatvan, 
Brahmacärin,  Bharanya  (?),  Bhänu,  Bhlma,  Bhimasena,  Bhumanyu  (Su-), 
MahäSruti  (H),  Yugapa,  Ratiguna  (Rä-),  Varuna,  Vtevävasu,  äaru,  ääliSiras, 
3iksa  (or  Öighru  or  Sindhu),  äuka  (or  äubhra  or  Sthäna),  Öailüsa,  Satyaväc, 
Satvan  (or  Rtvan),  Siddha,  Sucandra,  Sutanu,  Suparna,  Sumanyu  (Bhu-), 
Suvarna,  Süryavarcas,  Somavarcas  (H),  Hanisa  (H),  Hahä  (Hähä),  Huhü 
(Hühü).  Of  these,  Citraratha  (originally  called  Angäraparna),  ViSvävasu, 
and  Süryavarcas  are  the  most  important  in  legend  and  prestige  as  Gandhar- 
vas, though  Närada  becomes  more  important  as  the  later  epic  treats  him 
as  a  god-seer.  Probably  Visvaruci,  the  lord  in  the  earth-milking,  should  be 
added  (7,  69,  25);  cf.  Suruci,  in  H  388.  Somavarcas  is  both  Gandharva 
(H  14157)  and  a  member  of  the  Visve  Devas  (13,91,  33);  Hamsa  is  also 
a  Dänava  (H  9141)  and  a  son  of  Aristä  (1,  67,  83),  who  is  mother  of 
Gandharvas  (H  234).  Gopati  is  doubtless  Gopa ;  he  also  is  a  Dänava  (H  ib.), 
a  fact  not  unimportant,  since  the  Gandharvas  warred  with  gods  (compare 
Asurä  as  name  of  an  Apsaras).  Alambu§a  and  Ugrasena  in  4,  56,  12  are 
probably  Gandharvas  (so  Nil.).  Ürnäyu  is  the  husband  of  Menakä  and 
perhaps  father  of  Somadä  (cf.  5,  117,  16  and  below).  There  are  several 
Gandharvis  (below) ;  the  chief  of  these  is  the  abstract  Gandharvf  or  an- 
cestress  of  all  horses,  which  marks  the  centaur  character  of  these  spirits: 
"RohinT  produced  cows;  and  Gandharvi,  horses"  (väjinab,  1,  66,  68;  R  3, 
14,  28).  Under  Kubera  it  was  shown  that  his  steeds  were  Gandharvas  or 
Guhyakas  of  half  bird-like  half  horse-like  appearance.  As  the  number  of 
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Gandharvas  in  Vedic  times  was  reckoned  as  twenty-seven,  so  a  verse  in 
the  epic,  2,  4,  37,  "Twenty-seven  sit  about  him,  Tumburu  and  Citrasena 
with  his  ministers,  Gandharvas  and  Apsarasas",  seems  to  reflect  this,  but 
as  if  the  author  spoke  with  conscious  uncertainty  as  to  the  real  explanation 
of  the  twenty-seven;  as  how  could  he  help  doing  when  the  epic  mind 
held  the  doctrine  that  Gandharvas  were  everywhere  and  reckoned  by 
millions?  (S  keeps  the  number  twenty-seven;  C  omits  it).  Tumburu  is  here 
the  special  friend  of  the  king  and  leads  the  Gandharvas  in  music  and 
singing,  which  is  performed  by  Gandharvas  and  Kimnaras,  "skilled  in  song 
and  in  instrumental  music,  and  in  keeping  time"  (sämyatälaviSäradälj, 
pramäne  'tha  laye  sthäne,  etc.,  ib.  38  f.).  At  Kubera's  court  the  "lords 
of  the  Gandharvas"  (2,  10,  25  f.)  are  ViSvävasu,  Hahä-Huhü,  Tumburu,  Par- 
vata,  äailüsa,  Citrasena  (gitajna)  and  Citraratha.  Such  groups  of  kings 
are  often  found.  In  15,  29,  9,  for  example,  ViSvävasu,  Tumburu,  and  Ci- 
trasena come  with  Närada,  Parvata,  and  Devala  (the  last  three  also  in 
15,  20,  1)  to  visit  the  exiled  king;  but  here  the  later  view  has  prevailed 
which  regards  them  only  as  Munis.  They  are  not  spoken  of  as  Gandharvas, 
and  in  the  later  epic  Närada  and  Parvata  appear  almost  entirely  as  Munis 
rather  than  as  Gandharvas,  as  they  do  often  in  the  early  epic  (Devala  is 
never  a  Gandharva).  The  chief  Gandharvas  are  Viävävasu,  Närada,  and 
Parvata  in  1,  187,  7  (cf.  5,  II,  15,  where  the  first  two  are  mentioned  as 
heading  the  music-makers  at  Nahusa's  court).  Tumburu  and  Citrasena  are 
mentioned  as  being  in  Indra's  court  (2,  7,  14;  3,  45,  2),  and  Citraratha 
is  called  "Indra's  follower",  Väsavänuga  (2,  52,  23).  The  grove  he  made, 
called  Caitraratha,  is  Indra's  special  pleasaunce  (R  6,  128,  28;  but  see 
below).  The  Gandharvas  as  Deva-Gandharvas  playing  at  the  court  of  the 
Northern  king  seem  to  be  mythologically  connected  with  the  fact  that  the 
Buddhistic  Gandharvas  are  chiefly  at  the  court  of  Dhrtarästra  (the  Northern 
Mahäräja).    Bhäri  of  H  7220  may  be  the  Barhi  above. 

§  94.  ViSvävasu,  whose  name  is  also  an  epithet  of  Visnu  (6,  65,  47), 
is  the  most  venerable  of  the  Gandharvas  (RV.  10,  139,  4  f.).  He  worships 
Brahman  (5,  49,  3)  and  plays  the  lute  so  delicately  that  each  who  hears 
thinks  he  is  playing  for  him  alone  (12,  29,  76).  He  sits  as  he  plays  in 
the  midst  of  seven  times  six  thousand  dancing  Gandharvas  (cf.  ib.  with 
12,  223,  22,  where  the  same  formula  designates  the  number  of  dancing 
Deva-Gandharvas,  in  addition  to  the  same  number  of  dancing  Devayositas, 
ib.  19);  the  same  phrase  occurs  at7,  61,7.  Nil.  wrongly  connects  saptadhä 
with  the  lute-strings:  he  plays  on  seven  strings  while  six  thousand  dance. 
Noteworthy  is  it  that  here  and  often  the  Gandharvas  dance  as  well  as 
sing.  The  Apsarasas  are  unnecessary  as  complement.  ViSvävasu,  Citrasena, 
Närada,  Tumburu  "and  others"  are  gftakovidälj  among  Gandharvas,  all 
of  whom,  however,  are  gltakuSalä  nrtyesu  ca  viSäradälj,  "good  at 
singing  and  skilled  in  dancing"  (14,  88,  40).  Usually  the  Gandharvas  sing 
and  play  the  lute  (3,  46,  27)  and  the  nymphs  dance  (R  2,  91,  26;  R  6, 
131,  68).  On  Mt.  Mandara  eighty-eight  thousand  Gandharvas  serve  Kubera 
and  Mänivara  (3,  139,6);  they.are  called  "swift-going".  ViSvävasu  as  the 
elderly  friend  of  Arjuna  and  father  of  Citrasena  (3,  168,  57)  is  old  enough 
to  preach  a  sermon  on  the  duties  of  husbands  and  sing  a  religious  Sloka 
(3,  90,  18;  H  11  248;  ib.  12474,  ne  is  son  of  Muni  with  "Bharanya",  perhaps 
another  Gandharva,  but  v.  1.  äranyäfc).  Yet  he  is  cursed  to  become  a 
Räksasa  (3,  279,  42,  slain  by  Räma),  and  his  daughter  is  a  Räksasf  (q.  v.). 
He  has  another  daughter  by  Menakä,  viz.  Pramadvarä  (1,  8,6).   He  teaches 
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Angäraparna,  who  changed  his  name  to  Citraratha  and  whose  wife  Kum- 
bhlnasi  pleaded  for  his  life  (1,  170,  34  f.  and  43).  Gandharvas  are  grouped 
in  this  passage  with  Raksas  and  Yaksas  as  beings  that  injure  men  at  the 
evening  gloaming  (ib.  9).  This  power  increases  at  night  (1,  170,  69),  but 
in  the  case  of  the  Gandharva  with  his  wife  it  may  be  questioned  whether 
the  power  is  not  peculiarly  due  to  his  dislike  to  being  disturbed  in  con- 
jugal  amity  at  that  time.  However,  the  Gandharvas  are  warriors,  armed 
with  bows.  Citraratha  imparts  to  Arjuna,  after  he  has  changed  his  name 
and  become  his  friend,  the  "science  of  seeing",  cäksusi  vidyä  (1,  170, 
43;  repeated  S  1,  199,  5),  which  he  had  himself  got  from  ViSvävasu 
{through  penance),  who  again  had  been  taught  it  by  the  Moon-god,  the 
only  connection  between  Gandharvas  and  the  Moon  (cf.  SB.  9,  4,  1,  9, 
the  Moon  as  Gandharva);  but  here  the  Moon  is  only  a  link,  for  the  Moon 
learned  it  of  Manu.  Citraratha  then  promises  Arjuna  one  hundred  horses 
of  the  Gandharva  breed  (Gandharvajälj,  I,  170,  54),  which  assume  any 
form,  fulfill  all  wishes,  and  go  at  will  (cf.  a  reference  to  these  "wind- 
swift"  steeds  in  5,  56,  13).  Citraratha  also  teils  the  history  of  Tapati  and 
Samvarana  and  his  desire  for  a  Gandharva-wedding,  the  birth  of  Kuru, 
etc.  (1,  171 — 182).  ViSvävasu  in  Räm.  is  invoked  with  Hahä-Huhü  and 
Tumburu  to  make  magic  gardens  for  Bharadväja  (R  2,  91,  16  f.).  In  the 
Uttara  he  is  father  by  Analä  of  Kumbhfnasi  (mother  of  Lavana  and  wife 
of  Lola's  son  Madhu,  R  7,  61,  17).  He  shares  the  "path  of  the  air"  (R  5, 
1,  169).  Citraratha  gives  a  name  to  Räma's  süta  (R  2,  32,  17).  His  park, 
which  (above)  is  Indra's,  is  usually  Kubera's ;  it  is  a  typical  spot  of  beauty 
(R  2,71,4;  ib.  91,  47,  etc.,  etc.).  The  Mbh.  assigns  it  to  Kubera  only 
(3,  80,  6),  which  is  proper,  as  it  is  on  Kailäsa  "where  Kubera  was  made 
overlord"  (5,  in,  11).  Pilgrims  visit  it  (1,  119,  48)  and  in  this  epic  also 
it  serves  as  the  non  plus  ultra  of  beauty  in  landscape  (1,  63,  45;  70,  30; 
75,48,  etc.).  Citraratha  is  all-wise  and  self-controlled  (as  son  ofMuni,  1, 
65,  43).  Besides  the  steeds  mentioned  above,  Citraratha  gives  as  tribute 
speckled  (tittirikalmäsa)  Gandharva  horses  (2,  61,  22,  here  aSvän  Gan- 
dharva n).  Citrasena  is  called  Gandharvaräja  by  Indra,  to  whose  court  he 
belongs  (3,  45,  2).  He  teaches  Arjuna  in  AmarävatI  "song,  instrumental 
music,  and  dancing"  (ib.  44,  6  f. ;  168,  56  f.).  He  is  called  son  of  ViSvävasu 
(3,  91,  14;  168,  57)  and  appears  with  his  family  along  with  Närada,  Parvata, 
ViSvävasu  and  the  Hahä-Huhüs  (pariväraganäh,  12,  200,  12).  His  en- 
counter  with  the  Kurus  is  an  imitation  of  that  of  Citraratha  with  Arjuna 
(3,  240  and  241,  18  f.).  Arjuna  defeats  him  and  then  converses  amicably 
with  his  "friend"  (ib.  245,  28;  246,  1).  The  slaughtered  Gandharvas  are 
revived  by  Indra,  who  sprinkles  ambrosia  over  them  (ib.  246,  18).  The 
combat  is  alluded  to  again  in  4,  49,  9.  Another  "Citra"  Gandharva  is  known 
only  from  1,  101,  6  f.,  where  Citräiigada  challenges  and  slays  a  mortal 
king  of  the  same  name,  after  calling  upon  him  (so  S)  either  to  "take 
another  name"  or  fight.  The  fight  lasts  three  years  at  Kuruksetra  on  the 
Sarasvati  (S  Hiranvati),  and  "being  stronger  in  magic",  the  Gandharva  kills 
the  man;  who,  however,  is  afterwards  better  known  than  his  celestial 
conqueror  (5,  172,  18,  etc.).    An  Apsaras  has  the  same  name. 

§  95.  Besides  this  group,  the  most  populär  Gandharva  is  Tumburu 
or  Tumbaru,  or  Tamburu  (as  if  he  were  the  tambour  personified).  He  leads 
the  Gandharvas  to  watch  men's  battles  (4,  56,  12,  etc.).  He  gives  Arjuna 
his  Gandharva  weapon  (7,  45,  22).  äikhandin's  war-steeds  are  his  gift  (7, 
23,  20,  not  in  C;  the  horses  are  divyälj,   heavenly,  B  and  S).    He  goes 
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to  Meru  with  Närada  and  other  Gandharvas  but  only  to  worship  (6,  6,  20). 
He  is  the  "friend  of  Arjuna"  and  with  Citrasena  and  others  stays  at 
Yudhisthira's  court  (above,  2,  4,  36).  He  leads  the  band  that  makes  music 
when  Arjuna  is  born  (1,  123,  54).  As  "best  of  Gandharvas"  he  sings  "with 
lovely  song"  in  Amarävatf  and  before  Nahusa  (3,  43,  28;  5,  11,  15).  He 
plays  to  Kubera  (q.  v.),  brings  tribute  to  Dhrtarästra  (2,  52,  24),  and  is 
reckoned  one  of  the  best  four  (1,  65,  51,  the  Hähä-Hühü  and  Atibähu 
also),  but  perhaps  only  as  sons  of  Prädhä.  He  is  set  beside  Närada  and 
Gopa  as  kings  of  song  (R  2,  91,  45).  A  follower  of  Kubera  has  a  similar 
plant  (cf.  Umbara)  name,  Kustumbaru  (2,  10,  16).  Tumburu  was  cursed 
to  be  born  as  a  Räksasa,  being  too  fond  of  Rambhä  (see  under  Kubera). 
He  is  the  martial  hero  of  the  group,  yet  one  of  the  few  yielding  to  love. 
In  5,  117,  16,  he  is  described  as  wedded  to  Rambhä.  Perhaps  owing  to 
their  proclivity  (as  lovers  of  the  Apsarasas)  to  this  passion  they  are  re- 
presented  as  having  especially  power  over  any  love-lorn  wight,  kämav^tta, 
"though  even  a  man  in  love  can  conquer  a  Gandharva  if  he  is  holy  and 
guarded  by  a  priest"  (perhaps  a  pious  afterthought,  1,  170,  73).  The  Gan- 
dharvas are  tiksnakämälj,  "sharp  in  love"  (as  snakes  are  "sharp"  in 
anger  and  vultures  are  "sharp"  in  hunger,  R  4,  59,  9),  which  sufnciently 
indicates  their  specialty.  The  list  of  active  Gandharvas  is  thus  short.  Only 
one  more  is  of  note.  This  was  Golabha,  who  according  to  Räm.  (R  4,  22, 
27  f.)  was  slain  after  fighting  fifteen  years  with  Välin.  The  same  epic 
names  as  Chiefs  of  the  Gandharvas  called  Rohitas,  Sailüsa,  Grämanl,  £ighru 
(v.  1.  Sindhu  and  3iksa),  Öubhra  (or  Sthäna  or  Öuka)  and  Babhru  (R  4, 
41,  43).  The  Rohitas  guard  the  extreme  South  and  are  "awful  fighters" 
(other  awful  fighters  guard  the  Western  Vindhya,  R  4,  42,  19).  Such  earthly 
Gandharvas  seem  'to  be  permanent  residents  of  the  earth  (cf.  Nägas  as 
people).  It  is  curious  that  the  noteworthy  Buddhistic  Gandharva  Pancaäikha 
is  not  known  as  such  in  the  epics.  He  has  perhaps  been  naradised,  as  the 
name  is  pseudo-epic  only,  as  that  of  a  scholar-saint,  Käpileyo  mahämunilj 
(12,  218,  6).  Tumburu  (Timburu),  however,  is  well-known  in  both  circles. 
Närada  keeps  enough  of  his  unsaintly  nature  to  be  the  "delighter  in 
strife"  (see  §  130).  He  is  a  Devagandharva  (H  9633)  "beloved  of  Indra", 
apparently  because  he  is  samgrämakalahapriya  "fond  of  strife  and 
quarrel"  (ib.)    He  acts  as  messenger  (H  7231,  meghadüta?). 

§  96.  The  females  of  this  group  are  worthy  of  notice.  Mantharä  is  a 
sister  of  Bali  and  daughter  of  Virocana  and  was  killed  by  Indra  for  seeking 
to  destroy  earth  (R  1,  25,  20);  but  again  she  is  a  former  Gandharvl  by 
the  name  of  Dundubhi  (the  "drum"),  incarnated  as  fomenter  of  hate  at 
Brahman's  behest  (3,  276,  16).  KumbhinasI  (above)  seems  to  be  demoniac 
as  well  as  Gandharvan.  The  females  as  types  of  beauty  are  often  named 
(e.  g.  1,  171,  8)  as  distinct  from  Apsarasas  and  Yaksls;  they  are  known 
as  käntäs  of  käminas,  that  is,  as  "the  beloved  of  lovers"  (cf.  3,  158,  96 
with  159,  17),  i.  e.  the  Gandharvas,  who  are  the  lovers  par  excellence.  All 
are  graceful  and  tuneful;  they  dress  in  silk  and  wear  garlands.  All 
Gandharvas,  male  or  female,  are  graceful,  yagasvinalj  (R  6,  114,  4). 
Somadä  is  daughter  of  Urmilä  (v.  1.  Ürnäyu),  the  servant  of  Cülin  the 
ascetic,  who  granted  her  the  boon  of  a  son,  Brahmadatta,  founder  of 
Kämpilyä  (city);  his  touch  healed  the  deformed  daughters  of  KuSanäbha 
(R  1,  33,  11  f.;  see  Väyu),  who  were  born  of  Ghrtäcf  (Ürmilä  is  also  the 
name  of  Laksmana's  wife).  See  also  Devavati,  Narmadä,  and  Vasudhä,  as 
Gandharva  women-names  (daughter  of  Grämanf,  etc.,  R  7,  5,  2 f.).  Compare 
also  R  7,  12,  24  (above  pp.  41 — 42). 
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§  97.  Although  the  Gandharvas  may  be  found  in  forests  and  caves 
(guhäs,  where  live  beasts  and  Kimnaras,  R  3,  67,  5  f.;  R  4,  38,  30 f.), 
yet  their  natural  abode  is  in  the  air  (1,  63,  34),  the  realm  of  fog  and  rain 
(R  3,  65,  14;  R  5,  1,  165  and  169  f.),  and  such  is  the  meaning  of  the  fact  that 
fata  morgana  are  called  "Gandharva  cities",  with  which  evanescent  pheno- 
mena  are  (passim)  compared.  The  sceptic  says  that  virtue  is  like  Gandharva- 
nagara  and  disappears  on  examination,  that  is,  has  no  substantial  basis 
(12,  261,  13).  Guhyakas  disappear  in  air  like  Gandharvanagara,  or  a  fiend 
suddenly  disappears  and  the  same  simile  is  employed  (1,  126,  35;  7,  175, 
103).  Sometimes  the  bright  color  is  the  tertium.  Thus  cars  light  as  air 
are  like  Gandharvanagaras  (vätäyamänäfr,  6,  103,  20),  or  cars  are  bright 
as  the  cities  of  Gandharvas  (8,  81,  18;  R  6,  108,  1);  or  the  bright  deer 
that  tempted  Sita  is  "bright  as  the  sun  and  Gandharvapurasamnibhalj 
(R  3,  43,  6).  The  appearance  of  such  a  mirage  is  ominous  of  ill  (5,  143, 
22).  The  epic  distinction  between  gods  and  Gandharvas  shows  that  the 
latter  are  now  more  specialised  (Agni  and  Väyu  were  once  Gandharvas), 
but  though  this  distinction  is  constantly  maintained  (i,  88,  2;  9,  42,  40, 
etc.),  yet  the  tradition  that  the  three  fires  stolen  by  Purüravas  were  taken 
from  the  Gandharva-world  (1,  75,  23)  shows  that  they  are  still  thought 
of  as  heavenly  bodies.  Again,  they  have  a  tendency  to  become  earthly 
seers  and  act  like  saints.  Citraratha  (above)  boasts  of  his  asceticism; 
Yayäti  instances  them  as  renowned  for  the  same  trait  (1,88,  2);  Närada 
is  a  Muni.  On  the  other  hand,  the  "Gandharva  king"  is  a  model  of  beauty 
(R  2,  3,  27;  ib.  37,  11);  and  as  a  class  they  give  their  name  to  the  free- 
love  union  called  the  "fifth  form"  of  marriage  (1,  172,  19;  S  1,  242,  5);  their 
weapons  are  also  famous  (Gändharvästra,  R  3,  25,  36,  etc.),  and  though 
incarnated  in  human  forms  at  Brahman's  command  (1,  64,  41),  they  are 
grouped  with  Dänavas  and  Räksasas  as  old  foes  of  the  gods  (1,  65,  5). 
Their  world  is  distinct  from  that  ofBrahman  and  the  gods  (3,  24,  7),  but, 
as  shown  above,  they  live  at  the  courts  of  the  gods,  and  Indra  is  followed 
by  their  troop  on  sunlike  cars  (3,  166,  4).  In  1,  225,  9,  where  Varuna 
gives  Arjuna  a  bow  which  gods  revere  and  also  Dänavas  and  Gandharvas, 
the  steeds  of  the  hero  are  Gändharvälj  (ib.  10),  which  may  point  to  a  con- 
fusion  between  Gändhäras  and  Gandharvas.  In  R  7,  100,  10,  Gandharva- 
land  is  definiteiy  located  on  both  sides  of  the  Indus,  a  fair  district,  rieh 
in  fruits  and  roots,  guarded  by  Gandharvas  skilled  in  fighting,  the  sons 
of  äailüsa.  The  Gandharvanagara  is  here  a  real  town,  which  Räma  is 
exhorted  to  destroy.  He  sends  Taksa  and  Puskala  (Bharata's  sons)  with 
Bharata,  who  besiege  the  city  and  overcome  it.  Then  Bharata  fonnds  two 
cities  and  settles  his  sons  over  them,  Taksa  over  TaksaSilä  and  Puskala 
over  Puskalävata,  in  Gandharva-deäa  and  Gändhära-deSa,  respectively  (ib. 
101,  11).  In  RG  6,  83,  13,  Gandharvas  admit  the  service  of  Hähä-Hühü 
alone  as  compatible  with  their  dignity  as  free  mountaineers,  acknowledging 
no  master.    Some  texts  (as  above)  have  iambic  Hahä-Huhü,  for  metre. 

§  98.  Whatever  be  the  etymological  discrepancy  between  Centaur 
and  Gandharva,  the  likeness  is  close.  Centaurs  are  nubigenae ;  Gandharvas 
are  cloud-forms ;  the  town  of  Gandharvas  is  cloud-land.  Both  are  sensual 
(kam i nah;  paiderastai) ;  both  have  equine  forms;  both  are  musical.  The 
Visnu-Puräna  (1,  5,  44)  even  derives  Gandharva  from  gam-dhara,  "song- 
maker",  obviously  forcing  the  etymology  to  give  the  sense  feit  to  be 
necessary.  Both  become  teachers.  Närada  means  the  "water-giver"  (cloud) 
and  is  at  first  a  Gandharva  and  then  becomes  an  expositor  (Parvata,  his 
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companion,  is  cloud).  Compare  further  Varuna  as  a  Gandharva  and  the 
"sky-going  horses",  recognised  as  "mind-born  sons"  of  Lak§mi,  sister  of 
Dhätr  and  Vidhätr  (1,66,  51).  Native  authorities  give  gandh  as  "injure", 
perhaps  as  seizing  (habeo);  Gandharvas  as  grahas  or  robbers.  The  Vedic 
Gandharva  thus  seizes  the  bridle  (rays)  of  the  Sun  and  the  bride  of  men. 
Gandhakäli  (-ikä,  as  mother  of  Vyäsa)  was  an  Apsaras  who  became  a 
GrähT,  or  seizing  monster;  "she  took  the  lives  of  all  she  seized  and  even 
devoured  gods  and  Gandharvas",  tili  the  sight  of  Hanumat  put  an  end 
to  the  curse  of  the  Muni  Yaksa  (RG  6,  82,  74  and  160  f.).  The  connection 
with  gandha  as  vapor  seems  more  natural.  Perhaps  3iva  as  gandhadhä- 
rin  and  gandhapälin  is  so  to  be  interpreted.  The  Vedic  (and  Avestan) 
myths  rather  imply  an  origin  from  one  "Gandarewa";  but  the  same  view 
might  be  taken  of  the  Apsarasas.  More  probably  both  groups  are  water- 
phenomena  (clouds  or  stars),  sometimes  regarded  as  a  unit  phenomenon. 
§  99.  Kimnaras  and  Kimpurusas.  —  These  spirits  are  nct  formally 
distinguished  in  the  epics,  though  named  separately  and  ascribed  to  dif- 
ferent  progenitors,  Kiipnaras  being  decended  from  Pulastya  and  Kimpurusas 
from  Pulaha  (1,  66,  7).  The  Kimnaras  are  a  kind  of  Gandharvas,  distin- 
guished from  Naras  (2,  10,  14),  at  Kubera's  court;  in  the  worship  of 
Näräyana  (1,  228,  21);  and  as  subjects  of  &va,  "lord  of  Naras,  Kimnaras, 
and  Yaksas"  (14,  44,  15).  They  are  raudradarSinafr,  rüde  of  appea- 
rance  (14,  63,  15;  as  separate  spirits,  ib.  88,  37).  Kimpurusas  accompany 
gods,  seers,  serpents,  Gandharvas  and  Yaksas,  to  see  the  ocean  drunk  up 
(3,  104,  21).  Their  lord  is  Druma  (2,  10,  29),  äcärya  in  an  assembly  of 
kings  (2,  37,  13),  a  teacher,  also  renowned  for  prowess  (2,  44,  16);  as  if 
he  were  king  of  a  northern  people  (Gangädvära  is  the  home  of  Kimnaras, 
3,  90,  20;  cf.  H  5014,  Kimpurusa  Druma  Parvatiya).  Drumaputra  is  a  fighting 
lord  of  the  Kimpurusas  in  the  northern  White  Mountain  (2,  28,  1).  Gandha- 
mädana  is  the  abode  of  Druma,  the  "lion  of  the  Kimpurusas"  (5,  158,  3 
and  7);  from  him  Rukmin  got  his  bow  and  knowledge  of  arms.  Like 
Gandharvas,  the  Kimpurusas  are  "wise  in  song",  gltakovidälj  (S  has 
Käpurusas  for  Kimpurusas  here,  v.  1.  to  12,  169,  5;  cf.  S  2,  71,  39).  Kimpu- 
rusas wander  in  the  forests  with  friendly  Yaksas,  making  it  as  charming 
as  Nandana  (with  song,  12,  169,  7;  with  vänaras,  1,  70,15).  They  fight 
(7,  in,  31)  and  Rävana  says  they  cannot  be  around  a  hermitage  (but  he 
errs,  R  3,  43,  n;  cf.  ib.  46,  28  and  67,  6);  and  they  group  themselves 
with  frightened  gods  on  fearful  occasions  (5,  12,  2;  R  5,  56,  31).  In  7, 
199,  2,  aävakimpurusa,  the  battle-field  is  likened  to  a  mountain  "having 
horses  as  its  Kimpurusas",  possibly  in  reference  to  the  horse-form  of  the 
spirits,  who  live  chiefly  in  the  mountains  (3,  136,  2;  139,  6,  etc.),  where 
they  go  "in  pairs",  male  and  female  (R  2,  54,  39;  R  ib.  93,  11;  ib.  94,  11), 
wearing.  swords  and  fine  garments  (ib.).  Royal  praisers  are  likened  to 
"skilled  Kimnaras  with  lovely  voices"  (R  7,  37,  3).  The  females  serve  as 
type  of  loveliness  (R  3,  46,  22;  R  5,  33,  5  f.),  and  often  as  type  of  desertion 
on  the  part  of  fickle  lovers  (R  2,  12,  74).  This  is  the  meaning  of  the 
"fallen  Kimnarl"  simile  (R  2,  9,  65;  ib.  10,  24,  etc.).  A  woman  with  a 
sweet  voice  is  addressed  Kimnarodgitabhäsini  (1,  172,  10).  They  dance 
as  well  as  sing  but  are  not  individualised  like  the  Apsarasas  (R  7,  23,  pra. 
3,  12).  There  is  not  the  slightest  allusion  in  either  epic  to  the  distinction 
(now  become  classic)  made  by  the  scholiast  to  VP.  I,  5,  57:  "Naras  have 
a  human  body  except  for  an  equine  rump  and  Kimnaras  have  an  equine 
head  on  a  human  body".   There  is  little  to  indicate  that  any  of  the  three 
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classes  was  of  equine  form  at  all  and  only  the  mention  of  Kimnaras  and 
Kimpurusas  to  support  the  (late)  difference  genealogically.  Kimnaras  here 
go  with  Räksasas,  Yaksas  and  monkeys  to  make  one  group,  as  opposed 
to  Kimpurusas  and  fierce  wild  animals  (äarabhas,  lions,  tigers,  bears, 
and  wolves;  S  has  rksä  for  Yaksä  Ihämrgälj  in  I,  66,  8).  Savagery 
can  scarcely  be  the  cause  of  differentiation,  for  in  3,  153,  9,  Kimnaras 
go  with  Räksasas  and  Kimpurusas  with  the  milder  Yaksas.  According  to 
the  late  genesis  of  H  1 1 794,  Naras  and  Kimnaras  were  born  from  the 
feet  of  Brahman  (VP  i,  5,  47,  confines  this  origin  to  animals).  In  R  7, 
88,  22,  Kimpurusis  are  equivalent  to  Kimnarls  and  they  were  created  by 
Budha,  who  changed  Ilä's  companions  into  these  mountain  spirits  (perhaps 
androgynous). *) 

§  100.  The  Apsarasas.  —  According  to  a  late  tradition,  sundry  Ap- 
sarasas  were  born  of  Brahman's  fancy  (samkalpa,  H  12476);  others,  of 
Daksa's  daughters.  The  first  make  a  group  of  ten  plus  one,  beginning  with 
Menakä,  and  are  called  Vaidikis,  sacrosanct,  recognised  by  revelation,  and 
as  such  distinguished  from  those  born  from  Daksa's  daughters.  This  group 
may  be  considered,  therefore,  as  that  of  the  most  revered  nymphs:  Menakä, 
Sahajanyä,  Parnini,  Punjikasthalä,  Ghrtasthalä,  Ghrtäcl,  Vis'väci,  UrvasT, 
Anumlocä,  Pramlocä,  and  Manovatf.  Eighteen  are  ascribed  to  Muni  (sired 
by  KaSyapa),  of  whom  the  best  known  are  Tilottamä,  Rambhä,  and  MiSra- 
kesT.  Six  (names  of)  nymphs  are  ascribed  to  Prädhä  (apparently  should 
be  eight);  but  H  11  554  makes  Prädhä  mother  of  Apsarasas  in  general, 
as  Muni  is  mother  of  Gandharvas;  though,  ib.  274,  all  Apsarasas  come 
from  Muni  (so  VP.  I,  21,  24).  In  the  list  below  are  included  the  group 
ascribed,  in  1,  65,  45  f.,  to  Kapilä  and  Prädhä  (it  takes  in  some  of  "Muni's 
daughters"  in  H),  since  Anavadyä  and  Subhagä  appear  in  that  group,  who 
in  H  are  apparently  Apsarasas.  Bhäsl  in  this  group  is  different  from  the 
Bhäsl  who  is  "mother  of  birds"  (daughter  of  Tämrä,  I,  66^  56  =  R  3,  14, 
17).  Seven  ganas  of  Apsarasas  are  mentioned  (H  6798).  Ten  unnamed 
Apsarasas  of  the  North  are  called  Vidyutprabhäs  (5,  III,  21)  "by  name" 
("lightning-glorious").  A  group  of  eleven  appears  in  the  list  of  1,  123,  61  f., 
where  there  are  two  well-defined  divisions  of  twenty-eight  and  of  ten  plus 
one  (compare  above  the  twenty-seven  Gandharvas).  The  Adi  group  is  only 
in  part  coincident  with  that  of  Hariv.,  but  the  half-agreement  shows  that 
the  chief  nymphs  were  thus  grouped.  The  ten  plus  one  may  cast  a  light 
on  the  way  the  group  of  ten  gods  was  made  eleven  and  then  trebled 
(the  Three-tens  were  then  reckoned  as  Thirty-three).  Several  names  appear 
to  be  variants  of  the  same  word  (e.  g.  Karnikä  =  Parnikä  =  Parnini),  but 
as  it  is  doubtful  how  far  this  is  applicable,  all  have  been  enlisted.  In  4, 
9,  15  f.,  the  S  text  does  not  have  Indräni  immediately  after  Mälini,  who 
may,  therefore,  be  a  nymph  (otherwise  Durgä  or  even  Draupadi,  ib.  21). 
Urvas"!  is  the  extra  eleventh  in  Adi  (later  she  is  taken  out  of  the  Vaidikis 


J)  According  to  Hertel,  WZKM.  25,  160,  IIa  is  herseif  typical  of  these  androgynous 
Kimpurusas,  whose  name  ("what  a  man")  indicates  their  double-sexed  nature.  Yaksas 
change  their  sex,  however;  as  easily  as  did  Ilä's  companions,  and  the  epic  itself  gives  no 
further  hint  on  the  subject.  The  Kimpurusas  are  usually  not  differentiated  individually. 
They  and  the  Kimnaras  go  with  Vidyädharas  (§  116)  and  are  found  on  Mandara,  Citraküta, 
etc.,  and  in  forests  (Pampa,  etc.;  cf.  R  5,  56,  31  and  R  4,  I,  61  ;  ib.  4,  40,  44;  Mbh.  I,  18, 
2;  3,  108,  iof. ;  ib.  158,  39  and  96;  ib.  159,  17).  For  criticism  of  Hertel's  view  see  Keith 
in  JR AS.  April,  1913.  Perhaps  nara  and  purusa  both  refer  to  water  rather  than  "man"; 
as  Gandharva  species  they  may  be  poor  water-givers  (clouds  or  stars),  but  the  epic  con- 
sistently  regards  them  as  spirits. 
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altogether).  One  Apsaras  in  particular  is  "dear  to  Kubera",  viz.  Vargä 
(i,  216,  16).  Menakä  is  the  very  best  of  the  "best  six  Apsarasas"  (1,  74, 
68  f.),  and  it  is  said  in  the  same  (late)  passage  that  she  is  "born  of 
Brahman".  In  epic  tales  the  most  prominent  Apsarasas  are  Menakä,  Urvas% 
Ghrtäci,  MiSrakeSl,  and  Rambhä.  Several  names  coincide  with  those  of 
their  brother-lovers  (1,  65,  48),  the  Gandharvas,  Gopälf,  Citrängadä,  Ci- 
trasenä ;  cf.  Sugandhä.  UrvaSi  and  Pürvacitti  (one  of  the  "best  six")  live 
regularly  on  the  Malaya  mountains  (12,  333,  19),  though  with  them,  as  they 
watch  the  flight  of  äuka,  is  Pancacüdä.  All  the  northern  mountains  contain 
them.  Other  special  localities  mentioned  as  resorts  of  the  nymphs  are 
Mahendra,  Subhümika,  on  the  Sarasvati,  the  Kaveri,  Yamunä  and  Gangä, 
Nandana,  Mandara,  Munjavat,  etc.,  that  is,  they  live  chiefly  on  earth  around 
rivers  or  on  mountains,  as  in  the  courts  of  all  the  gods.  The  word  Ap- 
saras is  explained  as  apsu  rasa,  the  essence  of  the  ocean-water  produced 
at  the  churning,  when  Apsarasas  and  the  physician  god  Dhanvantari  first 
rose  from  it.  There  were  sixty  crores  of  them,  not  to  speak  of  their 
"countless  attendants"  (R  1,  45,  20).  In  Mbh.  this  origin  is  attributed  to 
Dhanvantari  but  not  to  the  nymphs,  and  Näräyana  himself  in  mäyä  form 
plays  the  part  of  the  seductive  woman  (1,  18,  38  and  45),  who  induced 
the  Asuras  to  give  up  the  ambrosia.  Seven  times  six  thousand  (S,  thir- 
teen  thousand)  Apsarasas  dance  on  the  point  of  DilTpa's  sacrificial  post  to 
the  music  ofViSvävasu  (7,61,7).  The  list  of  epic  Apsarasas  is  as  follows: 
Adrikä,  Adrikrtasthall,  Anavadyä,  Anugä  (H),  Anükä,  Anücänä,  Anünä  (H), 
Anumlocä  (H),  Ambikä,  Arunä,  Arunapriyä  (H),  Arüpä,  Alambusä,  Asitä, 
Asurä,  Irä,  Umlocä,  Urvarä,  UrvaSi,  Rtusthalä,  Karnikä,  Kämyä,  Kumbhayoni, 
KtSini,  Ksemä,  Gandhakäll,  Gunamukhyä,  Gunävarä,  Gopäll,  Ghrtasthalä  (H), 
Ghrtäci,  Cäruneträ,  Cärumadhyä  (H),  Citrä  or  Miträ,  Citrängadä,  Citralekhä, 
Citrasenä,  JänapadI,  Jämi  (see  Yämf),  Tilottamä,  Dandagauri,  Däntä,  Devl, 
Nägadantä  (or  -dattä),  Pancacüdä,  Parnikä  (H),  ParninI,  Punjikasthalä, 
Pundarikä,  Pürvacitti,  Prajägarä,  Prabhä,  Pramäthini,  Pramlocä,  PraSamI, 
Priyamukhyä  (H),  Budbudä  (or  Vudvudä),  Bhäsl,  Bhlmä,  Madhurasvarä  (-nä), 
Manu,  Manoramä,  Manovati,  Manoharä,  Marlci,  Märganapriyä ,  Mälavl, 
Mälinl  (?),  Miträ,  MiSrakeSI,  Menakä,  Yäml,  Raksitä,  Rati,  Rambhä,  Ruci, 
Laksanä,  Laksmanä  (H),  Lata,  VamSä,  Vapus,  Varananä  (H),  Varüthini,  Var- 
gä, Vämanä,  Vidyutä,  Vidyutparnä,  Vidyotä,  Vipracitti,  ViäväcT,  (Vu.  see  Bu.), 
ääradvati,  3ucikä,  ^ucismitä,  äravisthä  (H),  Samfci,  Sahajanyä,  Sahä,  SukesT, 
Sugandhä,  Sugrivi  (H),  Supriyä,  Subähu,  Subhagä,  Sumadhyä  (H),  Sumukhi, 
Surajä,  Suratä,  Surathä  (H),  Suramä  (H),  Surasä,  Surüpä  (H),  Sulocanä  (H), 
Suvrttä  (H),  Somä,  Saurabheyl  (-seyi),  Svayamprabhä,  Häsini,  Himä  (R; 
v.  1.  Somä),  Hemadantä  (H),  Hemä  (R  and  H).  Räm.  alone  has  Adrikrtasthall, 
Nägadattä  (or  -dantä),  Vämanä,  and  Himä  (or  Somä).  Nandä,  v.  1.  H  14 165. 
All  come  from  Brahman's  eye,  ib.  1 1  787.  *) 

§  101.  These  nymphs  dance  and  sing.  They  are  called  "gods'  girls" 
(1,  130,  6).  Their  female  companions  are  the  Devapatnfs,  proper  wives 
of  the  gods.  Like  all  Hindu  celestials  they  are  depicted  as  overloaded 
with  gems  and  garlands  (3,  43,  31 ;  R  3,  35,  16 f.).  They  also  wear  necklaces, 
golden  girdles,  and  anklets,  which  tinkle  as  they  welcome  saints  to  heaven. 
Saints  or  warriors  ride  to  heaven  on  musical  cars  drawn  by  geese,  lions, 
or  tigers  (13,  106,  49  and  56 f.)  and  are  greeted  by  the  music  of  vTnä, 
vallaki,   muraja  and  bells,  while   the   nüpura  of  the  waiting  nymphs 

*)  Compare  on  the  Mbh.  Apsarasas,  Adolf  Holtzmann,  ZDMG.  33,  p.  631  f.  (a  few 
names  omitted).  Irä  is  properly  wife  of  KaSyapa;  Pancacüdä  may  be  Rambhä  (ib.  p.  632). 
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delight  their  ears  as  well  (ib.  49  and  63).  The  nymphs  wear  their  locks 
in  five  braids  (pancacüdäpsaras;  also  as  proper  name,  3,  134,  12,  etc.). 
Their  fine  clothes  they  lay  aside  when  they  bathe  in  the  heavenly  Man- 
däkini,  but  are  much  ashamed  when  seen  naked  by  Vyäsa;  only  Suka 
they  do  not  mind,  because  he  is  all  soul  and  no  body  (12,  334,  18  and 
28  f.).  Ordinarily  they  are  not  so  shy.  The  best  of  them  is  described  as 
lewd  and  pitiless  (1,  8,  8).  Rävana  denies  that  they  have  husbands  (R  7, 
26,  41),  and  says  they  are  free  to  all ;  but  he  makes  this  remark  to  Rambhä, 
a  domestic  Apsaras,  wife  of  Kubera's  son,  and  snusä(!)  of  her  ravisher 
(see  Kubera).  Yet  the  nymphs  are  free  in  love  (3,  46,  42)  and  ordinarily 
care  only  for  love  and  play.  When  a  hero  dies  in  battle,  thousands  of 
them  hover  above  him,  each  one  seeking  his  soul  and  saying  to  herseif: 
"May  he  be  my  lord"  (1 2,  98,  46  f.).  They  also  dance  at  human  weddings 
(R  *>  73,  35),  while  Gandharvas  sing  finely,  kalam;  but  the  Apsarasas 
themselves  sing  sweetly  with  "song  beautified  by  elocution"  (the  sounds 
made  in  three  places;  R  5,  4,  10,  tristhänasvarabhüsitam).  At  the 
magic  entertainment  prepared  for  Bharadväja,  the  Gandharvas  sang  and 
the  Apsarasas  danced,  who  had  come  from  the  courts  of  Indra  and  Kubera 
and  Brahman,  Kubera  sending  twenty  thousand  of  them  (R  2,  91,  i6f. ; 
ib.  26  and  44);  though  the  names  may  be  confused  here  with  those  of 
the  Gandharvls,  who  also  come  to  the  feast  (Himä  here  interchanges  with 
Somä,  cf.  3,  43,  29).  As  personification  of  sexual  pleasure  one  Apsaras 
is  called  Rati  and  all  of  them  are  the  deities  of  love-lorn  women:  ratinäm 
vasumatyas  tu  strlnäm  Apsarasas  (sc.  jänidhvam,  14,  43,  16;  in 
15,  Umä  is  the  mistress  of  all  bhagadevänuyätäs,  i.  e.  a  Venus).  Su- 
bhümika  is  a  Tirtha  of  the  Sarasvatl,  which  is  the  playground  of  the 
Apsarasas,  where  gods,  Apsarasas,  Gandharvas,  and  seers  go  regularly 
once  a  month  to  enjoy  themselves  with  divine  sports  (9,  37,  3).  In  no 
early  passage  do  the  Apsarasas  do  more  than  seduce  saints  or  please  gods 
by  jingling  their  Ornaments,  revealing  their  beauties,  singing  and  dancing. 
The  kind  of  song  or  dance,  still  less  the  dramatic  entertainments,  with 
which  they  are  credited  in  the  Hariv.,  are  unknown  in  the  epics  proper. 
The  chief  dance  of  this  sort  goes  by  the  name  of  Hallisaka  and  the  song 
is  called  Chälikya  (H  8449  t ;  cf.  9900).  On  the  Rambhä-drama  see  Kubera 
(§  84).  Sibi  "was  danced  and  besung  by  gods,  Gandharvas,  and  Apsa- 
rasas" (nrttas"  cai  'vo  'pagitas"  ca  (13,  32,  32).  In  3,  148,  20,  the  Apsa- 
rasas sing  the  carita  of  Räma,  perhaps  the  beginning  of  a  change  in 
their  conception,  though  to  sing  a  hero  and  sing  his  deeds  may  be  the 
same  thing. 

§  102.  Menakä  was  wife  of  Ürnäyu  (5,  117,  16)  and  mother  of  Pra- 
madvarä  by  the  Gandharva  ViSvävasu.  Being  pitiless,  she  abandoned  the 
child  at  birth,  who  grew  up  and  married  the  son  of  the  Apsaras  Ghrtäcf 
by  Pramati,  son  of  Cyavana,  whose  son  was  Öunaka  (1,  5,  9f. ;  ib.  8,  8). 
Menakä  also  deserted  her  child  ^akuntalä  in  the  same  way,  except  that 
here  she  was  sent  by  Indra  to  seduce  the  father  Vigvämitra,  which  she 
does  aided  by  Märuta  and  Manmatha,  Wind  and  Love.  She  is  "most 
distinguished  in  the  divine  qualities  of  the  Apsarasas"  and  is  "born  of 
Brahman",  best  of  Apsarasas,  lewd  and  pitiless  (1,  74,  69  f.).  Her  daughter 
says  that  Menakä  is  "among  the  Thirty-three  gods  and  superior  to  them" 
(ib.  74,  83).  Indra  also  sends  JänapadT  (devakanyä)  to  tempt  the  saint 
Säradvata  Gautama,  and  she  easily  succeeds  in  doing  so,  though  she  is 
not  one  of  the  VaidikTs,   who   are   usually  entrusted  with   such  missions 
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(i,  130,  6).  Indra  too  sends  Alambusä  to  tempt  Dadhica  (9,  51,  7 f.),  and 
the  result  is  the  birth  of  Särasvata  (celebration  of  SarasvatI  by  nymphs, 
ib.  17).  Ghrtäcl  prthulocanä,  "wide-eyed",  shows  herseif  accidentally 
to  Bharadväja  and  the  saint  is  so  moved  as  to  beget  Örutävati  (9,  48,  65). 
On  another  occasion,  she  meets  the  same  saint  with  a  like  result  and 
Drona  is  born  (1,  130,  35;  ib.  166,  1).  The  nymph  in  these  cases  only 
excites  the  saint,  the  child  being  born  not  of  her  but  in  an  incubator. 
RsyasYnga,  the  "horned"  saint,  was  born  of  a  doe  by  Vibhändaka  when 
Urvasl  excited  his  passions  by  showing  herseif  to  him  (3,  110,  35).  This 
UrvaSI  once  "kicked  Purüravas  aud  repented  of  it"  (R  3,  48,  18).  She 
was  cursed  to  become  his  wife  by  Brahman  (H  1375)  or  Mitra  (q.  v.  R.  7, 
56,  20  f.) ;  and  she  accompanied  Purüravas  when  he  fetched  fire  from  the 
home  of  the  Gandharvas  (q.  v.).  She  had  by  him  six  sons,  Äyus,  Vanäyus, 
äatäyus,  Drdhäyus,  Dhimat,  and  Amävasu  (1,  75,  2of.;  H  1363  f.  v.  1.). 
Purüravas  loses  his  wits  and,  though  intelligent,  is  cursed  for  his  contempt 
of  the  priestly  power  in  this  story.  Compare  H  1363  f.  for  the  whole  history. 
He  lived  near  Ganges'  Gate  on  Mt.  Puru  beside  the  golden-sanded  UrvasT 
=  Ganges  (2,  78,  17;  3,  90,  22  f, ;  12,  29,68;  in  H  ib.  at  Prayäga).  With 
the  Wind-god  and  KaSyapa  he  holds  learned  conversations  (12,  72,  2 f.; 
ib.  73,  7  f.).  The  son  of  Äyus,  Nahusa,  also,  as  Indra,  enjoys  the  Apsarasas 
in  Nandana  (5,  II,  13),  here  distinguished  from  Devakanyäs.  UrvasT  is 
also  the  name  of  a  Tirtha  (3,  84,  157;  13,  25,  46,  Lauhitye).  She  is  known 
as  "mother  of  the  race  of  Pauravas"  (3,  46,  40).  Despite  her  affection  for 
Purüravas  (1,  44,  10;  son  of  Budha,  king  of  Käsl,  and  son  of  IIa,  R  7,  19, 
5;  ib.  87,  3  f.),  she  is  in  love  with  her  descendant  Arjuna,  whom  Indra 
commanded  her  to  teach  good  behavior.  To  seduce  him  (for  she  loved 
him)  she  drank  a  little  rum  and  when  partially  intoxicated,  after  bathing 
herseif  and  smearing  sandal-paste  on  her  bosom,  decorated  with  gold 
Ornaments,  she  put  flowers  in  her  long  curly  hair  and  came  to  him  "in 
the  face  of  night"  (evening)  by  moonlight,  her  body  as  slender  as  the 
digit  of  the  moon  and  her  countenance  like  the  füll  moon.  As  she  came 
swift  as  thought,  she  excited  her  imagination  with  sensual  thoughts  and 
arched  her  eyebrows  as  she  walked,  bending  slightly  forward  with  the 
weight  of  her  deep  breasts.  Three  folds  showed  in  her  waist;  her  hips 
were  round  and  high;  her  feet  were  arched  like  a  tortoise's  back;  her 
soles  were  flat ;  her  toes  were  straight  and  copper-colored ;  on  her  ankles 
were  little  bells ;  her  only  garment  was  an  upper  cloth  as  thin  and  white 
as  a  cloud.  This  description  lays  weight  on  the  viläsana  of  the  Apsaras, 
her  beguiling  and  not  too  modest  gestures.  Arjuna  said  he  would  look 
on  her  as  a  mother  and  was  promptly  cursed  by  the  slighted  nymph  (3, 
46,  47).  Tilottamä  (daughter  of  Prädhä  in  the  genealogy  of  1,  65,  49)  is 
loaded  with  gems  as  she  seeks  to  seduce  the  demons;  her  beauty  causing 
Indra  and  &va  (q.  v.)  to  become  respectively  thousand-eyed  and  four- 
faced.  She  is  said  to  have  been  made  of  all  loveliness  by  ViSvakarman 
or  by  Brahman  expressly  to  tempt  the  demons  Sunda  and  Upasunda  (1, 
211,  28;  in  13,  141,  1  f .  she  tries  to  tempt  Öiva  but  fails).  She  is  made 
of  jewels  or  loaded  with  them,  according  to  the  poet's  fancy.  It  is  Indra 
who  usually,  afraid  and  trembling  for  his  throne,  sends  a  nymph  to  seduce 
a  too  pious  saint.  In  5,  9,  11  f.,  he  thus  summons  several  of  them  (Deva- 
striyafr)  to  seduce  TriSiras  but  their  names  are  not  given.  They  employ 
häva  and  bhäva,  decent  and  indecent  inducements  (srngäravesa, 
jewelled  attire),  here  in  vain;  but  not  so  in  12,  343,  32.  Coquettish  looks 
and  laughter  are  also  theirs  (2,  7,  24;  3,  43,  32). 
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§  103.  The  mass  of  these  nymphs  appear  only  as  dancing-girls, 
pranrttäpsarasas,  and  are  innocently  enough  employed  to  amuse  a 
guest  of  the  gods  (13,  19,  44 f.),  or  to  dance  before  the  gods.  Troops  of 
them  are  in  Indra's  train  (1,  56,  9,  etc.;  at  2,  7,  24,  S  inserts  the  names 
of  the  best  known  as  being  at  Indra's  court).  As  the  entourage  of  Väsu- 
deva,  at  Indra's  command,  sixteen  thousand  of  them  were  born  on  earth 
(parigraha,  as  his  wives,  1,67,  155;  but  Rukmini  was  apart  of  Laksmi 
herseif).  The  Apsarasas  are  not  infrequently  cursed  to  be  thus  born  on 
earth,  often  in  low  forms.  Adrikä  became  a  fish  in  the  Yamunä  river 
through  Brahman's  curse,  and  thus  became  mother  of  Matsya  and  Satya- 
vati  by  king  Vasu  (1,  63,  58 f.);  after  which,  released  from  the  curse,  she 
reassumed  her  heavenly  form.  The  son  of  this  nymph-mothered  Satyavatl, 
viz.  Vyäsa,  on  seeing  GhrtäcT,  although  she  took  a  parrot-form  (cf.  kä- 
marüpini,  H  10002),  was  excited  to  beget  Suka,  the  pure  soul  alluded 
to  above  (12,  325,  2);  at  whose  birth  "Gandharvas  sang  and  hosts  of 
Apsarasas  danced"  (Apsaroganäh),  while  the  drums  of  the  gods  sounded 
and  Visvävasu  and  the  (two  pairs)  Tumbaru-Näradau  and  Hähä-Hühü  (sie) 
sang  praises  (16).  Such  salutations  greet  Yayäti,  especially  favored  by 
ViSväci  (1,  75,  48  and  85,  9),  when  he  returns  to  heaven  under  a  shower 
of  flowers,  sung  and  bedanced  by  groups  of  Gandharvas  and  Apsarasas 
(upagito  'panrtta^  ca  Gandharväpsarasäm  ganaih)  and  praised  by 
gods  and  Cäranas  (5,  122,  2;  123,  4).  At  the  birth  of  heroes,  e.  g.  Dusyanta 
(S  I,  95,  11),  the  same  drums  and  songs  and  dances  appear.  The  flowers  are 
dropped  by  the  Apsarasas,  as  at  Bhisma's  vow  of  celibaey,  a  curious  time 
for  them  to  show  joy  (1,  100,  98).  A  woman  "like  an  Apsaras"  is  of 
course  like  in  beauty,  sometimes  added  (1,  102,  3;  106,  24;  3,  96,  29, 
rüpenä  'psaraso  'py  ati).  The  Apsarasas  do  not  wait  to  be  sent  on 
seduetive  errands.  Five  of  them  (Vargä,  Saurabheyl,  SamTcf,  Budbudä, 
Lata)  try  to  seduce  a  saint  of  their  own  aecord  and  are  cursed  to 
become  crocodiles  for  a  hundred  years  (1,  216,  i6f. ;  217,  8),  that  is  for  an 
indefinitely  long  period,  until  they  are  redeemed  by  Arjuna.  A  similar 
story  (or  the  same)  is  told  of  the  "tank  of  the  nve  Apsarasas"  (R  3,  11, 
12  f.),  who  were  ordered  to  seduce  the  aged  Mändakarni,  and  sueeeeded 
so  weil  that  he  built  a  house  and  kept  them  all.  They  rejuvenated  him, 
and  the  sound  one  hears  of  running  water  there  is  the  music  of  their 
instruments  (ib.  20),  one  of  the  rare  instances  where  the  Apsarasas'  music 
is  explained  physically.  A  late  passage  describes  the  Apsarasas  swarming 
by  thousands  around  a  divine  car  (R  7,  yy,  13):  "Some  sing  heavenly  songs, 
others  play  on  instruments,  vädayanti,  others  hum,  ksvedayanti,  others 
dance,  and  others  fan  the  face  of  the  god".  They  shout  sädhu  (bravo) 
to  heroes  in  battle  or  when  a  hero  dies,  and  they  place  dead  heroes  on 
divine  cars  with  loud  sounds  of  song  and  instruments,  played  in  the  sky 
"but  heard  on  earth",  thus  encouraging  others  (8,  49,  76 f.;  57,  13  f.;  9, 
5,  35  f.).  They  are  thus  peculiarly  "Indra's  girls",  Indrakanyäs  (13,  107,  21), 
though  they  are  found  at  home  with  all  the  fighting  gods,  Kubera  (passim), 
Varuna  (2,  9,  26;  13,  155,  15),  and  Yama  (2,  8,  38);  as  they  also  adorn 
the  courts  of  the  highest  (see  under  Brahman,  etc.).  The  later  priestly 
epic  sees  in  their  beauty,  as  in  that  of  their  brother  Gandharvas,  the 
reward  for  former  merit  (asceticism,  etc.)  and  promises  the  possession  of 
them,  with  all  their  sensual  joys,  as  the  reward  of  asceticism  to-day  (5, 
44,  21 ;  13,  107,  18,  etc.).  It  also  regards  them  (not  women  in  general)  as 
inheritors  of  Indra's  sin  (12,  283,  43;  cf.  above,  p.  131). 
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§  104.  Other  Apsarasas  than  those  mentioned  have  little  activity. 
Some  accounts  confuse  the  same  story.  Visvämitra  is  seduced  by  Menakä 
(1,  71,  22;  R  1,  63,  5)  or  by  Ghrtäci  (R  4,  35,  7).  He  also  curses  Rambhä, 
to  bccome  a  stone,  for  attempting  to  seduce  him  (R  1,64,  12;  13,  3,  11). 
Ghrtäci  is  the  mother  of  Raudrääva's  ten  sons,  descendants  of  Püru,  in 
H  1658;  but  their  mother  is  Misrakeäi  in  1,  94,  8.  Ghrtäcl  is  also  the 
mother  of  Kusanäbha's  daughters  (R  1,  32,  10).  Of  Hemä  is  related  that 
she  got  a  magic  cave  guarded  by  her  friend  Svayamprabhä,  who  was  the 
daughter  of  Merusävarni.  Maya,  Hemä's  lover,  was  slain  by  Indra,  and 
she  meets  Rävana  after  being  thus  "abandoned  by  Maya"  (R  4,  50,  39; 
ib.  51,  iof.;  ib.  16;  ib.  7,  12,  6f.).  Svayamprabhä  is  called  dharmacärini, 
and  only  the  fact  that  she  was  the  "dear  friend"  of  Hemä  indicates  here 
that  she  is  an  Apsaras.  Yet  her  name  appears  as  that  of  an  Apsaras  in 
3,  43,  29,  and  the  later  epic,  as  indicated  even  by  some  of  the  names 
above  (Anücänä  is  "learned";  Suvrttä  is  "well-behaved")  regards  the  Ap- 
sarasas as  not  altogether  sinful,  though  it  is  apt  to  stigmatise  them  col- 
lectively  and  individually  as  wantons.  Another  Apsaras,  who  plays  a  part 
in  Räm.,  is  Punjikasthalä,  cursed  to  be  born  on  earth  as  Afijanä,  daughter 
of  Kufijara  and  wife  of  Kesarin,  monkey-chieftains,  and  mother,  by  Märuta, 
of  Hanumat  (R  4,  66,  8  f.).  She  is  a  Varunakanyakä  and  curses  Rävana 
(R  6,  13,  11;  ib.  60,  11),  apparently  at  first  an  Apsaras  (not  daughter)  in 
Varuna's  realm.  The  ancient  idea  that  an  Apsaras  was  a  harmful  creature, 
injuring  man  otherwise  than  by  shattering  his  mind  by  love,  is  retained 
in  the  tradition  that  the  (unnamed)  "mother  of  Apsarasas"  is  an  infant- 
stealing  fiend  (3,  230,  39).  The  Hariv.  has  a  few  late  touches:  Apsarasas 
here  are  born  from  Brahman's  eyes  (H  11787).  UrvaSI  "rends  the  thigh" 
of  (is  born  direct  from)  Näräyana  (Visnu,  H  4601).  The  old  story  of 
Purüravas  and  UrvaSi  is  found  in  H  1363  f.  Menakä  here  becomes  mother 
of  Divodäsa  and  of  Ahalyä;  and  Gopäli,  mother  of  Kälayavana  (H  1783 
and  i960).  Citralekhä,  the  "painter",  who  is  described  as  kämarüpinT, 
"assuming  any  form  at  will",  is  represented  as  painting  the  portraits  of 
all  the  celestials  for  Usä,  tili  Usä  recognises  her  beloved  among  them 
(Aniruddha  as  lover  of  Usä,  H  9994)-  Indra  as  lover  of  Rambhä  appears 
in  H  11  250  f.  / 

§  105.  Käma.  —  Käma,Love  (desire),  belongs  properly  with  the  ganas 
of  Gandharvas  and  Apsarasas,  of  whom  the  Hariv.  (270  and  12499)  recognises 
him  as  the  "lord"  (Kämadeva  as  prabhulj).  Käma  is  the  word  by  which 
philosophers  designate  Kandarpa,  who  is  also  called  Anaiiga  because  3iva 
consumed  him,  when  Käma  dared  to  attack  him  (R  1,  23,  10  f.).  Yet  also 
as  Kandarpa  he  appears  as  cause  of  creation  (6,  34,  28  and  31,  11).  Käma 
is  general  "desire",  and  as  such,  apart  from  mythology,  appears  in  the 
triad,  käma,  artha,  dharma,  though  better  than  the  other  two  elements 
(virtue  and  gain),  because  it  is  the  sustaining  power  (12,  167,  33  f.) ;  unless 
indeed  another  view  prevails,  to  the  effect  that  all  desire  is  evil  (käma^i 
samsärahetufr,  3,  313,  98).  Philosophy  and  mythology  mingle  in  the 
identification  of  Pradyumna  with  Käma  (1,  67,  152,  Sanatkumära),  and  in 
making  Aniruddha,  son  of  Pradyumna,  "son  of  Rati"  (H  10064).  With 
Krodha,  Wrath,  Käma  enters  into  the  composition  of  ASvatthaman  (1,67, 
72),  but  is  not  otherwise  incarnate.  The  son  of  Krsna  and  RukminI  "exists 
in  the  nature  of  all  and  enters  both  demons  and  gods"  (13,  148,  20).  He 
himself  says  in  his  Kämagitä  Gäthäs  (14,  13,  12  f.):  "None  can  destroy 
me  .  .  I  am  the  one   immortal   and  indestructible";  though  Yoga  power 
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may  overcome  this  pervasive  power.  It  is  this  philosophically  conceived 
Käma  Jagatpati  that  is  "older  than  Rudra"  and  is  regarded  (cf.  AV.  3,  21, 
4;  TS.  2,  2,  3,  1,  etc.)  as  a  fire,  lord  of  the  world,  the  eternal  energising 
power,  interpreted  mythologically  as  a  fire-form  of  Rudra  (samkalpäbhi- 
rucih  Kämah  sanätanatamah  .  .  sanätano  hi  samkalpah  Käma 
ity  abhidhiyate  .  .  sarvabhävanah  hrcchayah,  13,  85,  11,  16  and 
17).  With  this  tenuous  mythological  character  the  usual  Love-god  has 
little  to  do;  only  it  is  important  to  know  that  he  is  thus  philosophically 
identified  with  the  hrcchaya  "heart-love". 

§  106.  Käma  has  many  names  as  Love-god,  but  they  do  not  indicate 
separate  personalities,  only  different  ways  of  regarding  the  same  being, 
as  "longing",  Smara,  as  "mind-disturber",  Manmatha,  as  "intoxicator", 
Madana,  as  "insolent"  (PKandarpa),  as  "limbless",  Ananga.  Darpa,  Insolence, 
is  himself  personified  as  son  of  Sin  and  Bliss,  "through  whom  many  gods 
and  Asuras  have  been  led  to  destruction"  (12,  90,  26);  Rävana  is"  called 
Devadänavadarpahan  (RG  6,  79,  2),  with  the  personification  in  abeyance. 
In  VP.  1,  7,  25,  however,  Darpa  is  son  of  Dharma,  not  of  Adharma,  as 
Käma  is  son  of  Dharma  and  Faith  (1,  66,  33).  Käma's  wife  is  Rati  (ib.), 
probably  the  Apsaras  of  that  name  (13,  19,  45).  His  two  sons  are  Harsa 
and  YaSas,  Joy  and  Grace  (H  12482),  by  Rati;  and  Käma  himself  in  this 
passage  is  son  of  Dharma  and  (Sri)  Laksmi  (in  VP.  i,  7,  29,  Rati  as  Nandi 
bears  to  Käma  only  one  son,  Harsa).  The  identity  of  the  different  forms 
(names)  of  Käma  is  made  clear  by  the  fact  that  Rati  is  wife  of  Manmatha 
(3,  68,  12  =  RG  3,  4,  9),  and  of  Madana  (S  1,  203,  34,  "3aci  chose  for 
her  lover  Indra,  Svähä  chose  Agnideva,  Laksmi  chose  Mukunda,  Usä  chose 
Sürya,  Rati  (sie)  chose  Madana,  and  Parvataräjaputri  chose  MaheSvara").  Rati 
appears  as  an  abstract  deity  without  reference  to  Käma  in  2,  11,  43,  and 
as  a  common  noun  in  kämarati,  a  man  stultified  by  desire  (R  4,  33,  54  f.). 
It  is  recognised  that  Käma  stultifies  as  well  as  burns,  but  it  is  not  always 
certain  whether  personification  is  intended  (kämamohita,  1,  172,  1;  kä- 
menä  'lodyate  manalj,  1,  219,  16).  Ratiguna  is  son  of  Prädhä  (1,  65,47), 
a  Gandharva,  otherwise  Ratiguna  (Rata  is  mother  of  one  of  the  Vasus, 
who  include  Agni).  In  4,  14,  24,  the  peculiar  word  Agnimadana,  "fire- 
madness"  (of  love),  is  identical  with  Madanägni  in  R  6,  5,  8  (perhaps  per- 
sonified here). 

§  107.  Love  is  armed  with  arrows,  Kämabäna  (1,  171,  34;  3,  46,  49; 
R  3,  55,  2);  ManmathaSara  (R  2,  11,  1) ;  Kandarpabäna  (1,  187,  5  and 
12);  so  PuspaketuSarähata;  Kämabänärta  almost  passim,  but  Sma- 
rasaräsanapürnasamaprabhal?.  (7,  184,  48)  is  unique.  Love's  sign  is 
a  flower;  so  his  arrow.  The  effect  of  the  shot  stupifies,  Kandarpenäbhi- 
mürechita,  Anangaglapitä  (of  UrvasT,  1,214,  19  f.) ;  or  maddens,  Ap- 
sarasari  Kandarpena  darpitäri  (ib.  217,  2);  Kämäbhihatacetas, 
Kämopahatacetana  (1,  172,  3 ;  R  3,  62,  1).  The  effect  on  the  man  is 
like  that  on  a  woman  when  "penetrated  by  Love"  (or  Love's  dart,  Man- 
mathävista,  1,  173,  28;  R  4,  66,  15;  ManmathaSarävista,  R  3,  46,  13 
and  ib.  48,  17);  cf.  Räma  as  Kämavas"amgata,  nityam  dhyänaparo 
Rämo  nityam  Sokaparäyanalj,  etc.,  R  5,  36,  41  f.,  just  like  Damayanti 
in  this  sentimental  epic  (vas"a  is  will  arid  power,  cf.  kämavasya,  kä- 
mabänavaSamgata  =  Kämasya  vas"am  lyivan,  3,  46,  49).  Only  once 
(in  S)  is  the  hook  used  for  the  arrow;  this  is  the  hook  employed  to 
direct  the  elephant,  S  I,  241,  19,  KämänkuSaniväritah.  As  arrows 
are  poetically  serpents,  the  victim  of  Käma  complains  that  he  has  been 
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"bitten  by  the  great  serpent  of  Käma"  in  I,  172,  9  (Kämamahähi;  he 
is  also  "burned  with  Love's  fire").  In  13,  107,  26,  the  arrows  of  Käma 
are  first  reckoned  as  five  in  number  (Sarägni  =  pancatrimsat).  In 
H  4607  (cf.  v.  1.   10882)  the  arrows  are  also  five. 

§  108.  Käma  is  a  form  of  fire,  whence  Kamabänaprapidita,  4,  14, 
5,  is  follovvod  by  Kämägni  and  in  vs.  25  by  Manmathänala.  Here  too 
the  disease  induced  by  Love,  Kämavyädhi,  is  spoken  of  (vs.  23),  which 
suggests  the  fate  of  the  lustful  "son  of  Death"  (Mrtyu),  called  Vena 
(connected  with  Venus?),  a  king  who  destroyed  himself  by  passion  and 
hate  (rägadvesavaSamgata),  son  of  the  "sensual"  Atibala,  the  son  of 
Anariga,  though  Anaiiga  is  here  son  of  the  Prajäpati  Kardama  (son  of 
KTrtimat,  son  of  Virajas,  son  of  Visnu).  From  Vena's  thigh  came  all  the 
Nisädas  and  Mlecchas,  but  from  his  arm  the  virtuous  Prthu,  a  form  of 
Visnu  (whence  kings  are  a  form  of  Visnu),  whose  chaplain  was  Öukra 
and  councillors  theVälakhilyas  and  the  "Särasvatyo  ganalj"  (12,  59,  gif.). 
According  to  1,  75,  15,  Vena  was  son  of  Manu.  Hariv.  makes  his  father 
Anga  and  says  that  Vena  deified  himself  (294  f.),  his  pride  and  not  his 
lust  causing  his  fall.  Manu,  9,  66,  ascribes  to  him  the  origin  of  Niyoga 
(levirate  marriage),  but  (ib.  7,  41)  ascribes  his  fall  to  pride  (the  seers  cut 
him  up  with  ku£a-grass).  Love  as  Death,  mära,  is  a  late  identification 
(Buddhistic)  of  Hariv.  149 12  f.  (mära  =  smara  =  Pradyumna).  As  words 
meaning  Love  are  constantly  used  for  love,  desire  (jätamanmathalj, 
3,  45,  16;  Arjunasya  kandarpah,  1,  219,  15,  etc.),  it  is  possible  that 
another  word,  manobhava,  may  be  a  name  of  Love,  as  in  1,  191,  13, 
sampramathye  'ndriyagrämam  prädur  äsln  manobhava^  (cf.  S.  1, 
241,  15,  idem).  The  destruction  of  the  members  of  Love  by  Siva  (R  1, 
23,  12  f.;  R  3,  56,  10  in  Bomb,  yathä  Rudrena  is  not  in  S  or  G)  does 
not  prevent  the  "limbless  god"  from  possessing  limbs,  perhaps  only  as  a 
poetical  phrase,  Anangängavihärini  (4,  14,  17),  and  Ananga  has  power 
and  arrows  (Anangavasam  ägatä,  3,  46,  35;  AnangaSarapfditä, 
5,  175,  10;  R  7,  80,  5,  of  Danda).  Käma  is  located  with  Umä  and  Saila 
(Himavat)  in  the  North,  but  this  is  in  conjunction  with  Rosa  (Wrath)  at 
the  birth  of  Skanda  (5,  II I,  10).  Love  as  Manmatha  (1,  71,  41)  or  Kan- 
darpa  (R  1,  64,  6  and  16)  helps  Menakä  (Rambhä)  seduce  ViSvämitra.  His 
name  (mäm  mathnätf  'va  Manmatha^,  1,  171,  35  and  40)  is  explained 
as  disturbing  by  burning  "with  sharp  fire"  (ib.  172,  7  f.  and  16,  "wounds 
me  with  sharp  arrows",  cf.  R  3,  34,  21);  cf.  the  metaphor,  1,  172,  17, 
"extinguish  with  the  water  of  thy  affection,  prlti,  the  conflagration  pro- 
duced  by  the  fire  of  Manmatha,  whose  weapon  is  of  flowers,  whose  arrows 
are  terrible"  (puspäyudha,  pracandagarakärmuka).  So  in  4,  14,  25  f., 
the  lover  begs  his  mistress  to  "extinguish  the  fire  of  his  love  with  the 
rain  of  self-surrender"  (her  breasts  are  Kämapratodau,  "two  goads  of 
Love").  The  State  of  UrvaSi  is  thus  described  as  "inflamed  by  Manmatha", 
her  mind  being  "wounded  by  his  arrows"  (3,  46,  2  f.).  Manmathavat  is  a 
lover  (R  4,  28,  13,  manmathavatäm  hitälj  .  .  diSah;  cf.  kämavat, 
ib.  G  29,  2).  Rati  as  wife  of  Manmatha  (R  5,  15,  29)  is  the  expression  of 
physical  desire  (cf.  R  7,  23,  pra.  5,  18,  manmathalj  SiSnam  ästhitab). 
Both  as  Kandarpa  and  Manmatha,  Love  is  beautiful  (3,  54,  28;  ib.  53,  15 
and  28).  Räma,  like  Nala,  is  Kandarpa  iva  mürtimän  (R  3,  17,  9;  ib- 
34,  5,  -sadrSaprabha,  -samarüpa);  cf.  R  5,  18,  23,  samaksam  iva 
Kandarpam  apaviddhaSaräsanam;  ib.  5,  34,  29. 
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§  109.  The  ensign  of  Love  is  the  makara  (3,281,27);  as  an  auspicious 
sign  it  appears  on  the  hand  of  Sri,  mätä  makaradhvajasya  (13,  II,  3). 
It  is  also  the  ensign  of  Pradyumna  as  Käma  (3,  17,  2  and  7,  III,  25,  Kärsni). 
Between  love  and  fish  there  is  perhaps  an  aphrodisiacal  connection  (cf. 
Adrikä  the  Apsaras  as  fish),  but  Minäksi  is  not  recognised  in  the  epic 
(she  is  afterwards  daughter  of  Kubera  and  to-day  she  is  "wife"  of  £iva), 
and  Mlnäksa  is  only  a  Daitya  (H  12933,  v.  1.  =  3,  49,  4,  vyäghräksa). 
Possibly  it  is  the  disturbing  element  in  the  makara,  a  huge  beast  (3,  270, 
19)  frightening  other  fishes  (3,  17,  7)  and  always  leaping  into  or  splashing 
in  the  sea.  No  early  passage  recognises  the  makara  as  sign  of  Käma 
(makaraketu  H  10882  and  -ketumat  ib.  10639  and  3,  18,  11  refer  to 
Pradyumna).  Another  emblem  of  love  is  the  peacock,  but  it  is  found  as 
such  only  in  an  allusion  in  the  later  Räm.  4,  1,  37,  where  Räma  says  that 
the  dancing  peacocks  rouse  in  him  the  thought  of  love,  mama  man- 
mathavardhanäh.  In  Mbh.  even  this  allusion  is  absent.  In  3,  158,  65, 
plants,  sindhuvära  and  kurubaka,  are  (described  as)  like  the  darts, 
tomara,  ofManmatha,  and  arrows  of  Käma  which  "cause  desire  in  those 
overcome  by  love"  (ib.  67,  kämavaSyautsukyakarän  kämasye  'va  £a- 
rotkarän),  and  buds  of  mangoes  with  bees  are  like  Ananga's  arrows 
(ib.  68) ;  but  the  peacocks  dancing  appear  only  as  a  beauty  of  the  land- 
scape  (ib.  62),  though  the  amorous  nature  of  the  dance  is  clearly  depicted. 
Among  the  mass  of  Käma's  later  names  (unknown  in  the  epics),  Dfpaka 
in  the  epic  is  son  of  Garuda  (5,  101,  11).  Offerings  to  Käma  (as  in  Apast. 
DhS.  2,  2,  4,  1)  are  not  mentioned,  nor  is  his  armor;  but  this  is  put  on 
by  the  cosmic  power  of  AV.  9,  2,  16  and  appears  to  be  only  a  spell.  The 
KämaSästram  of  1,  2,  383  is  merely  part  of  the  triad,  artha-,  dharma-, 
and  kämaöästram,  which  Vyäsa  declared  as  the  great  epic.  Only  Käma 
and  Smara  seem  to  be  pre-epical  names  for  Love;  who  in  AV.  6,  130 
is  associated  with  the  Apsarasas ;  as  Käma  himself,  "sweet  yearning  love", 
is  a  Gandharva  as  early  as  TS.  3,  4,  7,  3.1) 

§  110.  The  Asvins.  —  Logically  this  pair  of  gods  belongs  to  the 
Ganas  because,  though  there  are  but  two  of  them,  they  have  the  Gana 
characteristic  of  being  treated  as  one,  tili  in  H  13  591  one  alone,  ekas 
tu  .  .  a£vi,  attacks  Vrtra.  They  are  a  Vedic  survival.  Almost  nothing 
is  said  of  them  which  has  not  already  been  said  in  the  sacred  tradition, 
their  names,  office,  restoration  of  youth,  and  unity  of  existence  are  Vedic- 
epic  traits,  simply  handed  down  without  important  alteration.  In  both  epics 
they  are  incorporated  in  part  as  sons  of  heroes,  and  as  such  they  are 
severed  from  their  Vedic  unity.  But  even  then  they  are  presented  in  such 
a  way  that  they  form  a  sort  of  unit  over  against  other  heroes.  They  lack 
the  individuality  of  other  humanised  gods  in  these  hero-forms.  At  most 
the  difference  between  Sahadeva  and  Nakula,  the  incarnations  of  the  Mbh. 
as  "sons  of  the  ASvins",  is  like  that  popularly  established  between  Seraphim 
and  Cherubim  ("one  love  more  and  one  know  more").  Sahadeva  is  always 
good,  and  Nakula  is  always  clever;  but  Nakula  is  never  bad,  and  Saha- 
deva is  never  stupid.  Yet  one  feels  that  "good"  Sahadeva  is  the  appropriate 
epithet,  as  it  is  the  one  usually  given  to  him.  Only  when  fighting  is  done 
in  different  places  are  the  two  inseparables  parted,  to  perform  their  allotted 
tasks  and  then  coalesce  again,  as  the  blameless  pair  of  heroes  who  reflect 
the  blameless  pair  of  gods.  The  parents  are  not  differentiated  (1, 124, 16, 

a)  On  Käma  see  IS.  5,  225;  17,  290;  Muir,  OST.  5,  402.  Brunnhofer,  Arische  Urzeit, 
p.  183,  regards  kandarpa  =  gandharva. 
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täv  ägamya  sutau  tasyäm  janayämäsatur  yamau),  but  Nakula  was 
older  than  Sahadeva  (ib.  21),  apparently  by  a  year,  for  anusamvatsaram 
jätäh  (ib.  22)  includes  the  twins.1) 

In  Räm.,  the  Asvins  are  reborn  as  Mainda  and  Dvivida  (conquered  in 
Mbh.  by  SahadevaJ).  They  are  "fair  and  rieh"  and  are  grouped  with 
Adityas,  Vasus,  and  Rudras  as  sons  of  Aditi  (R  1,  17,  13;  ib.  3,  14, 
14:  ib.  4,  39,  25);  R  1,  22,  7;  ib.  48,  3;  ib.  50,  18  refer  to  them  as 
beautiful  followers  of  Pitamaha;  R  2,  58,  10,  as  Coming  to  Indra's  home 
in  Mandara;  and  R  4,  12,  19  speaks  of  them  as  resembling  each  other 
and  as  hero  gods,  virau  devau.  As  already  shown  (§  40),  they  are  the 
"fair  pair,  strong  and  beautiful",  sons  of  Sarasvatf  and  of  the  Sun  (H  11  550), 
or  Marutvati  and  Dharma  (v.  1.).  Mbh.  has  more  to  say  about  their  names 
and  history  and  eult,  points  completely  ignored  in  the  Räm.  Individually 
the  Asvins  are  called  Näsatya  and  Dasra.  They  are  fathers  of  (reborn  as) 
the  twins  Nakula  and  Sahadeva  (1,  3,  58,  Näsatya-Dasrau  sunasau;  12, 
208,  17,  "Näsatya  and  Dasra  are  called  the  two  ASvins,  sons  ofMärtanda, 
the  eighth  Aditya";  H  602,  idem  but  "eighth  Prajäpati").  Allusions  to  their 
beauty  are  found  constantly  (e.  g.  1,  102,  69;  3,  53,  27).  They  are  born 
on  earth  as  sons  of  the  (western)  Mädri,  "unequalled  in  beauty",  that  is 
the  earthly  heroes  are  parts  of  the  gods,  who  were  in  one  aecount  born 
with  the  Ädityas  of  the  mundane  egg,  but  aecording  to  the  usual  tradition 
were  "Guhyakas"  born  in  mid-air  of  Savitr  and  the  mare-form  of  Tvastr's 
daughter  (1,  1,  34;  32,  17;  66,  35  and  40;  67,  in;  124,  16;  cf.  1,  I,  114). 
They  live  in  bliss  and  glory  in  the  sky  (näkaprsthe,  1,  222,  30)  and  are 
generally  called  devau,  though  as  ^üdras,  physicians  of  the  gods,  deva- 
bhisajau,  they  had  (at  first)  no  social  rank.  Their  right  to  drink  Soma 
was  contested  by  Indra,  tili  Cyavana  secured  it  for  them  by  throwing 
water  on  Indra  and  frightening  him  with  Mada,  the  demon  of  intoxication, 
who  had  a  thousand  teeth.  Indra  says  devair  na  sammitäv  etau,  "they 
are  not  the  equals  of  gods" ;  to  which  Cyavana  replies  that  they  are  gods 
qua  Süryaputrau,  as  sons  of  the  Sun  (13,  157,  17  f.).  The  Status  of 
gods  is  usually  aecorded  without  question;  "like  the  two  gods,  the  ASvins" 
appear  Arjuna  and  Krsna,  and  more,  "like  these  two  gods  reeeiving 
offerings  at  a  sacrifice"  (8,  56,  94).  As  physicians  (and  dentists)  they  reeeive 
the  laudation  of  the  blind  Upamanyu,  who  in  imitative  verses  calls  them 
"primeval  gods,  eternal,  two  fair-nosed  beings,  birds  divine,  weavers  of 
light,  creating  the  wheel  of  time  (which  has  seven  hundred  and  twenty 
spokes ;  or  nave  of  six  seasons  with  twelve  spokes ;  also  the  year  as  calf 
of  three  hundred  and  sixty  cows),  supreme  Brahman,  powers  creating 
space  (the  ten  directions)  and  sky,  who  set  sun  and  moon  in  the  sky; 
makers  of  three -colored  light,  parents  of  all,  and  child  of  each".  On 
hearing  this  ridiculous  laudation  "in  Vedic  verses",  vägbhir  rgbhili, 
the  divine  physicians  cured  him  with  a  cake,  apüpa,  and  gave  him 
gold  teeth  (1,  3,  56;  abridged  translation).  This  hymn  is  not  only  a  poor 


*)  The  text  gives  the  time  of  birth  only  in  the  case  of  Yudhistfrira,  son  0f  Dharma 
by  yogamürti,  who  was  born  at  the  eighth  muhürta  (Abhijit),  when  the  star  of  Indra 
(A indra  =  Jyesthä)  was  ascendant,  on  the  (fifth)  day  of  the  moon,  at  noon  (divä 
madhyagate  sürye  tithau  pürne  'tipüjite;  N.  ayam  yogah  präyenä  'Svina- 
s'uklapancamyäm  bhavati  (1,  123,  6).  In  2,  31,  10,  AsVineya  is  Sahadeva  (conquers 
Orissa,  Mainda,  Dvivida,  and  the  South;  Nakula,  the  West,  ib.  32).  In  2,  65,  12 f.  Nakula 
is  staked  before  Sahadeva,  as  if  the  younger  (so  Arjuna  before  Bhlma),  but  probably  in  the 
order  of  merit,  as  Nakula  is  physically  mighty  but  Sahadeva  is  a  teacher  and  wise.  Yu- 
dhisthira  prefers  Bhlma  to  Arjuna,  and  so  reserves  the  former  to  be  the  last. 
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imitation  of  Vedic  verse  but  it  answers  to  no  epic  conception  of  the 
Asvins,  who  are  not  so  great  as  here  depicted  in  the  late  Book  of  Begin- 
nings,  though  the  text  shows  well  how  little  weight  can  be  laid  on  any 
fulsome  hymn  as  index  of  a  divinity's  real  worth.  A  late  pseudo-epic 
passage  explains  the  meaning  of  the  name  Näsatya  (connected  with  "nose"). 
One  frees  oneself  from  fever,  roga,  by  praising  the  ASvins,  sons  of 
Märtanda,  born  by  exodus  through  the  nostrils  of  his  spouse  Samjfiä  and 
hence  called  Näsatya  and  Dasra  (13,  150,  17;  H  601).  The  sunasau  above 
("with  good  noses")  states  also  their  claim  to  belong  to  a  good  caste,  as 
a  good  nose  indicates  good  family.  In  13,  85,  109,  they  are  born  of  tears 
of  Agni  (late  fancy;  cf.  also  §  145).  They  are  associated  with  Bhrgu, 
Vasistha,  and  Raghu  as  helpers  and  curers  of  praisers  according  to  the 
"epic  Sävitri"  (above,  13,  150,  81,  syäd  ASvinau  ca  pariklrtayato  na 
rogah).  One  ASvin  is  mentioned  in  a  simile:  "he  was  lofty  as  Yayäti,  lovely 
to  see  as  Soma,  in  beauty  (as)  one  of  the  ASvins"  (rüpenä  'nyatamo 
'Svibhyäm,  3,  294,  18).  The  two  "best  physicians,  who  have  all  desirable 
attributes"  send  a  khecara,  aerial  messenger,  to  Indra  to  ask  about  the 
theory  of  the  ^räddha  (above,  p.  32)  in  13,  125,  18  f.  They  "drew  out  of  his 
father's  womb"  the  embryo  Mämdhätr,  conceived  through  the  drinking  of 
some  (magical)  sacrificial  butter  (here  devau,  A^vinau,  7,  62,  2 f.).  Indra 
above  is  represented  as  no  friend  of  the  ASvins,  but  in  7,  84,  18  two 
heroes  are  "like  the  two  ASvins  mounting  the  car  after  Indra,  as  he  goes 
to  ^aryäti's  sacrifice",  and  this  accords  with  the  traditional  friendship  of 
Indra  for  the  twin  gods.  In  4,  56,  3,  Indra  mounts  to  Sudaräana  with  the 
All-gods,  Asvins,  and  Maruts,  to  see  a  battle  (SudarSana  is  here  the  palace, 
S  4,  53,  1,  not  "the  car  of  Indra"  nor  the  Dvlpa).  In  8,  65,  18 f.,  the 
ASvins  are  delighted  at  the  sight  of  Väsava  (Indra),  and  the  king  felici- 
tates  Arjuna  and  Krsna,  "as  Vivasvat  felicitated  the  ASvins  and  the  Guru 
(Brhaspati)  felicitated  Indra  and  Visnu  on  the  death  of  the  great  Asura 
Jambha".  The  last  clause  is  not  explained;  it  probably  refers  to  the  father's 
joy  in  the  heroic  ability  of  his  sons.  As  for  the  trip  to  ^aryäti's  sacrifice, 
Agni  elsewhere  reproaches  Indra  (14,  9,  31)  for  interfering  "when  Cyavana 
took  the  Soma  alone  as  he  was  going  to  sacrifice  for  Öaryäti  along  with 
the  Asvins".  The  füll  account  of  the  event  is  given  in  3,  122,  24  f.,  where 
Näsatyau  is  applied  to  both  ASvins,  who  restored  Cyavana's  youth  after 
they  had  tried  to  seduce  his  young  wife  Sukanyä.  As  a  reward  they  were 
made  sharers  in  the  benefits  of  Soma-drinking.  Indra,  objecting,  calls 
them  "menial  physicians"  and  "earth-wanderers"  (3,  124,  12).  In  memory 
of  this  event  the  Asvins  have  a  sacred  watering-place  (near  Kuruksetra), 
where  "one  becomes  beautiful"  by  bathing  in  the  pool,  as  did  Cyavana 
(3>  83,  17).  The  name  Näsatyau  (dual)  is  their  earliest  common  designation, 
probably  meaning  "healers"  (Dasra  is  "wonder-maker").  On  the  "näsatya 
birth"  (12,  348,  42),  see  Brahman  (§  137).  See  also  §  68  (Indra  and  Asvins). 
For  the  Asvins'  birth  from  Visnu's  ears,  see  §  145. 

§  in.  The  Maruts.  —  The  Gana-gods  really  begin  with  the  Maruts, 
though  the  Asvins  are  sometimes  grouped  with  other  Ganas.  But  one  can 
scarcely  call  a  pair  a  group  and  it  is  admitted  that  "the  Maruts  are  kings 
of  the  Ganas"  (14,  43,6),  though  they  usually  stand  (3,  62,  24;  R  5,  13,  56) 
in  close  conjunction  with  the  Asvins  at  the  end  of  the  list  ("Adityas,  Vasus, 
Rudras  and  Asvins  with  Marut-host",  in  mangalas),  or  are  even  omitted 
altogether  as  being  adjuncts  of  Indra.  All  the  Ganas  or  groups  of  gods 
of  this  class  are  individually  developed  later.   This  can  be  seen  even  in 
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the  case  of  those  groups  which  properly  speaking  are  not  Ganas.  Thus 
the  Ädityas,  though  composed  of  clearly  defined  individuals,  are  not  always 
made  up  of  the  same  individuals  (§  37),  and  it  has  just  been  shown  that 
the  Lokapälas  (§  91)  are  also  somewhat  ill-defined.  These  are  the  only 
groups  of  which  the  constituents  were  recognised  as  individuals,  tili  a 
later  age  (post-epic)  evolved  individuality  for  the  different  members,  since 
the  Trimürti  can  scarcely  be  called  an  epic  group  at  all.  The  Maruts  as 
a  Gana  are  known  from  remotest  antiquity  (RV.  10,  137,  5,  etc.).  They 
make  a  group  of  seven  (13,  107,  in).  In  6,  34,  21,  Marici  is  named  as 
best  of  Maruts,  clearly  because  of  the  radical  similarity  of  names  and  the 
inclusion  of  Maruts  as  Prajäpatis.  They  are  always  attendants  of  Indra, 
as  fighting  youths  or  winds  (see  §  66,  §  80 f.).  As  seven  Ganas  instead  of 
seven  individuals,  they  should  number  forty-nine  (as  perhaps  9,  38,  37),  but 
even  Hariv.  knows  by  name  only  twenty-three  or-four:  Agni,  Caksus,  Havis, 
Jyotis,  Sävitra,  Mitra,  Amara,  Saravrsti  (or  -drsti),  Samksaya,Viraja,  äukra,  Vis"- 
vävasu,  Vibhävasu,  ASmanta,  CitraraSmi,  (nrpa)  Niskusita  (or  -karsin),  Na- 
husa, Ähuti,  Cäritra,  Brahma-  (or  Bahu-)pannaga,  Brhat,  Brhadrüpa,  Para- 
täpana,  and  Mahäbähu  (r  H  11  544 f.).  The  mother  of  this  late  Marutäm 
ganak  is  Marutvati  (Marutvanto  devän  [Marutäm  ganamj  ajanayat); 
the  father  is  apparently  Dharma.  Sävitra  is  known  as  a  Marut  fighter  (ib. 
13  174)  and  as  a  Vasu  (below,  §  112);  Cäritra  and  the  rest  are  new  inven- 
tions  or  old  characters  in  a  new  röle.  For  the  birth  of  the  "sons  of  Diti" 
(5,  110,  8)  and  etymology  (mä  rudas),  and  for  their  number,  see  under 
Väyu  (§  48).    The  real  epic  knows  no  individual  Marut. 

§  112.  The  Vasus.  —  The  Vasus,  Rudras,  and  ASvins,  as  constituent 
parts  of  the  Thirty-three  gods,  never  vary  in  number.  There  are  eight 
Vasus,  though  also  many  other  beings,  such  as  earthly  kings,  are  so  named, 
and  the  masculine  and  feminine  forms  designate  Visnu  and  the  Ganges, 
respectively  (13,  149,  87;  13,  80,  5;  Visnu,  as  Räma,  as  Prajäpati  of  Vasus, 
R  6,  120,  8).  Their  father  is  Dharma  (12,  207,  23),  as  he  is  father  here 
of  Rudras,  Maruts,  ViS"ve  Devas,  and  Sädhyas ;  but  another  account  makes 
their  father  a  Prajäpati  son  of  Manu  or  of  Muni  (1,  66,  18  f.),  or  Manu 
Prajäpati  (12,  208,  21);  another  account  derives  them  from  the  mundane 
egg  (1,  1,  34).  The  passage  in  Adi  gives  the  names  of  each  Vasu  and 
that  of  each  mother  (in  H  145,  12449,  12479,  the  daughter  of  Daksa  and 
wife  of  Dharma  or  of  Manu  is  mother  of  Vasus  and  is  called  Vasu:  Vasos 
tu  Vasavalj)  as  follows:  Dhara  and  Dhruva,  sons  of  Dhümrä;  Soma 
(Candramas)  and  &vasana  (Anila),  sons  ofäväsä;  Ahar,  son  of  Rata ;  Anala 
(Hutäsana),  son  of  £ändili;  Pratyüsa  and  Prabhäsa,  sons  of  Prabhätä. 
H  11  538  gives  (with  v.  1.)  the  eight  Vasus  (sons  of  Sädhyä  and  Dharma) 
as  Dhara  or  Maru,  Dhruva,  Visvävasu  or  Vivasvat,  Soma,  Parvata,  Yogen- 
dra,  Väyu  and  Nikrti  or  Nirrti  (it  names  here  also  as  Sädhyas  Cyavana, 
ISäna,  ViSvävasu,  etc.).  The  descendants  of  the  Vasus  in  the  former  list 
are  also  given.  Sons  of  Dhara  are  Dravina  and  Hutahavyavaha ;  Kala  is 
son  of  Dhruva;  Varcas  is  son  of  Soma,  and  £i£ira,  Präna,  and  Ramana 
are  sons  of  this  Varcas.  Ahar's  sons  are  Jyotis,  äama  (though  also  son 
of  Dharma),  Öänta,  and  Muni.  Anala's  son  is  Kumära  Kärttikeya  (§  161). 
The  wife  of  the  Vasu  Anila  (son  of  äväsä)  is  &vä,  who  bore  him  Mano- 
java  and  Avijnätagati.  Pratyüsa  was  father  of  Devala,  and  Prabhäsa  was 
father  of  ViSvakarman  by  the  sister  of  Brhaspati.  In  13,  150,  16  f.,  the  list 
of  Vasus  is:  Dhara,  Dhruva,  Soma,  Sävitra,  Anila,  Anala,  Pratyüsa,  and 
Prabhäsa.  In  H  152:  Äpa,  Dhruva,  Soma,  Dhara,  Anila,  Anala,  Pratyüsa, 
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Prabhäsa.  In  the  last  passage  the  sons  are  given  as  above  with  minor 
differences  (Apasya  putro  Vaitandyah  Sramah  ^änto  Munis  tathä), 
which  reflect  the  Puränic  genealogy  (VP.  1,  15,  112  has  the  same  sons  of 
Apa  except  Dhvani  for  Muni).  R  3,  14,  14  makes  Aditi  mother  of  Vasus 
(as  of  all  the  Thirty-three  gods).  Both  epics  regard  Indra  as  the  lord  of 
eight  Vasus,  though  Agni  is  chief  among  them  (6,  34,  23).  Väsava  as  name 
of  Indra  implies  that  Indra  was  lord  or  first  of  Vasus,  and  the  standing 
phrase  (e.  g.  5,  146,  12)  "as  Vasus  revere  Väsava",  retains  the  idea  that 
Indra  was  their  lord,  though  none  of  the  texts  has  his  name,  which,  con- 
sidering  that  Fire,  Moon,  andWind  are  enrolled  as  Vasus,  shows  that 
Indra  was  already  fixed  in  the  Aditya  group.  The  phrase  above  is  common 
to  both  epics  (R  4,  26,  35,  "they  consecrated  him  with  water  as  the  Vasus 
did  Väsava  of  a  thousand  eyes").  Indra,  however,  sanctions  the  curse  put 
upon  them  (below)  and  shows  no  especial  intimacy  with  them,  though 
they  always  follow  him  as  "mighty"  fighters  (12,  284,  7).  Like  the  Maruts 
and  ViSve,  they  worship  the  sun  at  evening  on  Meru  (R  4,  42,  39)  as 
Divaukasas,  "celestials".  They  are  invoked  with  Rudras,  Adityas,  Aövins, 
and  Maruts  (R  5,  13,  56).  They  are  always  the  bright  gods;  whose  cars 
are  light,  whose  forms  are  "like  gleaming  fire",  jvalitägnikalpäh,  as 
they  wait  in  air  to  convey  the  incorporate  eighth  Vasu  (BhTsma)  to  the 
worlds  "whence  the  wise  return  not"  (12,  51,  14  f.).  Their  number  (eight) 
never  varies  (1,  123,  70;  3,  134,  15,  etc.).  They  were  cursed  by  Vasistha 
to  be  born  in  human  form.  The  Vasus,  "Prthu  and  rest",  came  to  the 
seer's  hermitage  and  the  wife  of  one  of  them,  called  Dyaus,  desired 
NandinI,  the  cow  whose  milk  gives  youth  for  ten  thousand  years.  So 
Dyaus,  Prthu,  and  the  other  Vasus  stole  the  cow.  Vasistha  cursed  them 
all  except  Dyaus  to  be  born  on  earth  as  men  for  only  a  year,  but  the 
guilty  Dyaus  had  to  remain  longer  in  human  form  and  childless.  Ganges, 
also  in  human  form,  bore  them  to  ^äntanu,  but  drowned  seven  at  birth, 
the  eighth  being  preserved  (BhTsma,  Gängeya,  Devavrata)  to  be  the  "eighth 
Vasu"  (1,  99,  1  f.).  Another  story  says  that  the  Vasus  flew  above  Vasistha 
as  he  was  "seated  at  twilight"  (in  prayer),  wherefore  he  cursed  them, 
"for  a  little  fault",  alpe  'parädhe,  so  that  they  lost  their  beauty  and  were 
born  of  Ganges,  to  whom  each  imparted  one  eighth  of  his  power  to  be 
incarnate  as  BhTsma  (1,  96,  21).  This  is  a  different  Interpretation  as  well 
as  a  different  legend.  Not  one  Vasu  but  one  eighth  of  each  Vasu  becomes 
BhTsma.  It  is  this  curse  which  Indra  sanctions  (1,  67,  74t),  niyogäd 
Väsavasya.  Of  the  names  given  above,  besides  those  of  gods  of  light 
(Moon  and  Fire  and  Wind)  and  the  star  Dhruva  and  abstractions  or  forms 
of  fire,  the  name  Sävitra  attracts  attention  as  it  is  that  of  a  Rudra  (12, 
208,  20),  though  the  vague  text  regards  both  classes  here  as  Pitrs.  In 
R  7>  27>  34>  the  eighth  Vasu  is  Sävitra  and,  distinguished  from  the  others, 
fights  as  a  hero  with  Sumälin.  As  a  son  of  Nrga  is  a  Vasu  and  also  a 
son  of  Kus"a  (R  1,  32,  7;  R  7,  54,  8),  and  the  Mbh.  recognises  Uparicara 
as  Vasu  (1,  62,  29  f.,  etc.),  and  sons  of  Manus  (H  415  and  465)  are  Vasus 
(cf.  1,  94,  18  and  2,  33,  35,  Vasu  as  brother  of  Dusyanta  and  as  father 
ofPaila),  it  is  clear  that  the  word  still  retained  its  vague  value  of  "good" 
without  specific  application  to  the  celestials.  The  Vasus  curse  Arjuna, 
Indra's  son,  for  killing  Bhlsma,  but  mitigate  the  curse  to  his  defeat  at  the 
hands  of  his  son  (14,  81,  15  and  18).  The  death-scene  of  Bhisma  records 
that  he  "enters  his  own  body  and  gets  to  the  Vasus,  so  that  eight  Vasus 
arevisible"  (18,  5,  11),  which  shows  that  the  "eighth  Vasu"  was  imagined 
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as  one  complete  Vasu.  In  13,  169,  31,  Bhfsma  is  thus  recognised  as  one 
Vasu  who  has  now  gone  to  heaven.  He  is  called  "one  of  the  Vasus,  a 
Vasu  of  great  beauty"  (5,  185,  18);  though,  according  to  1,  96,  12,  when 
cursed  they  were  all  nastarüpäh,  as  when  born  again  they  were  all 
"like  immortals  (1,  98,  12).  The  Vasus  anyvvay  are  typical  of  beauty  (1, 
55,  lS)-  Bhlsma  is  even  called  the  ninth  Vasu,  as  one  outside  of  the  eight 
(12,  50,  26,  Vasünäm  Väsavopamal.1  .  .  navamo  'navamo  gunaih). 
Vasuvega  as  epithet  of  Siva  the  scholiast  interprets  as  if  Vasu  were  Wind 
(13,  17,68;  cf.  C  205  3iva  Vasurüpa) ;  but  Vasuretas  of  Agni  (etc.)  shows 
that  vasu  often  has  the  sense  of  bright  =  good  =  goods,  i.  e.  wealth, 
Compare  Vasumanas,  who  was  vasupradah  and  Vasubhyo  vasumat- 
tarali,  "wealth-giver"  and  "wealthier  than  the  Vasus"  (5,  116,  17).  A 
review  of  the  places  cited  above  shows  that  tili  the  time  represented  by 
Uttara  and  Ädi  and  the  pseudo-epic  and  Hariv.,  there  are  no  individual 
Vasus,  but  that  the  number  is  unchangeable  and  that  the  Vasus  retain 
their  old  association  with  Agni  (Vasu)  in  the  real  epic,  even  while  re- 
garded  as  followers  of  Väsava  (Indra),  who  is  treated  as  their  chief.  The 
"ten  Vasus  with  Indra  as  the  eleventh"  (discussed  IS.  5,  241)  are  of  no 
more  significance  than  are  the  ten  Rudras  and  ten  Adityas,  each  with 
Indra  as  eleventh,  in  the  same  Vedic  passage  (Käth.  28,  3);  nor  do  the 
three  hundred  and  thirty-three  Vasus  (TS.  5,  5,  2,  5)  appear  to  have  epic 
imitation.  On  the  other  hand,  the  definition  of  Vasus  in  £ß.  ii,  6,  3,  6, 
as  the  eight  gods  causing  the  world  to  abide  (vas),  however  foolish  the 
etymology,  is  retained,  at  least  in  part;  for  the  Vedic  eight  are  Fire, 
Earth,  Wind,  Air,  Sun,  Sky,  Moon,  and  Stars,  and  the  pseudo-epical  (and 
Puränic)  list  is  Fire,  Earth,  Wind,  Day  or  Water  or  Sävitra  (see  above), 
Dawn-light,  Glory  (brightness),  Moon,  and  Pole-star,  a  list  which  shows 
that  in  a  vague  way  the  Vasus  were  thought  of  as  the  bright  gods,  even 
cutting  across  the  Aditya-list  with  which  it  had  to  combine  in  making  the 
Thirty-three.  But  the  Vasus  belong  more  to  earth,  the  Adityas  more  to 
heaven,  and  Dyaus  is  not  in  the  regulär  lists  of  Vasus,  though  he  appears 
with  Prthu  (above),  as  if  he  were  a  recognised  leader  of  the  group.  The 
VP.  also  (1,  15,  110)  calls  them  Apa,  Dhruva,  Soma,  Dhara,  Anila,  Anala, 
Pratyüsa,  and  Prabhäsa,  and  says  that  they  are  jyotifrpurogamälj,  "light- 
led"  as  well  as  "powerful  gods".  No  doubt  the  priests  who  composed 
Ädi  and  AnuSäsana  simply  copied  roughly  what  they  had  got  from  OB., 
for  this  Brähmana  is  the  Brähmana  to  the  epic  priests  (who  seem  to  be 
Yajurvedins).  This  would  explain  why  such  a  list  comes  up  again  in  the 
later  epic,  Hariv.,  etc.,  while  unknown  in  the  real  epic.  In  R  6,  120,  8, 
Rtadhäman  may  be  a  Vasu-name  (or  epithet  of  Prajäpati?  late  passage). 
§  113.  The  Rudras.  —  A  characteristic  Gana  is  that  of  the  Rudras, 
originally  forms  of  Rudra,  who  in  the  Rg-Veda  is  father  of  the  Maruts. 
They  are  closely  associated  both  early  and  late  with  Vasus,  ViSve,  and 
Adityas,  and,  as  already  said,  make  eleven  of  the  Thirty-three  gods.  The 
epic  makes  them  subject  to  Sthänu,  who  in  I,  211,  24f.,  is  Öiva  (the  passage 
explains  how  four-faced  Sthänu  Mahädeva  and  thousand-eyed  Indra  re- 
ceived  these  characteristics).  Sthänu  is  son  of  Brahman  in  1,  66,  i,  which 
mentions  the  "eleven  sons  of  Sthänu"  and  gives  their  names.  Sthänu  is 
son  of  Brahman  here  only  by  inference,  but  this  is  correct  (N.  "seventh 
son  of  Brahman"),  as  it  is  confirmed  by  12,  166,  16.  Though  Sthänu  as 
£iva  appears  not  infrequently  (3,  38,  3  ;  125,  14,  Sthänor  manträni,  etc.), 
it  is  not  to  be  assumed  that  Sthänu  (the  immovable  post,  sthänubhüta, 
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ascetic)  always  means  Siva  (S  has  more  passages,  e.  g.  7,  9,  41,  where 
such  is  the  meaning).  Sthänu  and  Marici  are  ordinary  Prajäpatis  (R  3, 
14,  8)  and  Sthänu  is  a  Rudra,  as  the  list  of  the  eleven  is  given  in  I,  66, 
if.  and  I,  123,  68 f.:  Mrgavyädha,  Sarpa,  Nirrti,  Ajaikapäd,  Ahi  Budhnya, 
Pinäkin,  Dahana,  ISvara,  Kapälin,  Sthänu,  and  Bhaga.  In  philosophy,  Ru- 
dra makes  "ten  others",  as  vikäras  of  himself :  Rudro  rosätmako  jäto 
da£ä  'nyän  so  'srjat  svayam,  ekädasai  'te  Rudräs  tu  vikärapu- 
rusäh  smrtäh  (12,  341,  37).  The  native  explanation  of  the  word  (H  11 530; 
cf.  rudrapradhänän  aparän  viddhi  yogän,  12,  317,  5)  has  a  respect- 
able  antiquity  (Chänd.  Up.  3,  16,  3);  it  makes  the  Rudras  howlers  (and 
runners)  rather  than  ruddy  gods  (rudra  is  used  for  "breath"),  but  the 
application  is  perhaps  not  so  much  to  the  howling  of  wind -gods  as  to 
the  shrieking  of  the  bolt  (hrädini,  lightning,  is  the  "shrieker",  9,  11,  25). 
Käpälin  (sie)  is  of  the  Rudras  the  foremost  (S  4,  3,  27),  which  is  perhaps 
equivalent  to  the  expression  (6,  34,  23)  of  Krsna,  "Of  Rudras  I  am  Öan- 
kara;  of  Vasus,  Pävaka",  as  both  Kapälin  and  £ankara  mean  £iva.  In 
12,  208,  21  f.,  the  Rudras  are  eleven  sons  of  Tvastr  (so  S)  and  are  called: 
ViSvarüpa,  Ajaikapäd,  Ahi  Budhnya,  Virüpäksa,  Raivata,  Hara,  Bahurüpa, 
Tryambaka  (lord  of  gods),  Sävitra,  Jayanta,  and  Pinäkin  (the  "invincible"). 
In  13,  150,  12 f.,  there  are  other  names,  eleven,  but  known  as  a  hundred, 
thus :  Ajaikapäd,  Ahi  Budhnya,  Pinäkin,  Rta,  Pitrrüpa,  Tryambaka,  Maheg- 
vara,  Vrsäkapi,  äambhu,  Havana,  and  ISvara,  (ekädaäai  'te  prathitä 
Rudräs  tribhuvaneSvaräh,  gatam  etat  samämnätam  äatarudre 
mahätmanäm).  In  13,  14,  390,  the  eleven  are  "eleven  hundred  Rudras", 
surrounding  &va.  In  4,  2,  21,  Arjuna  as  the  twelfth  Rudra,  thirteenth  Adi- 
tya,  and  nirith  Vasu  shows  that  the  number  is  fixed.  The  Rämäyana 
makes  Aditi  the  mother  of  Rudras  (R  3,  14,  I4),while  H  11  530  and  12477 
makes  their  mother  Surabhi,  "mother  of  ambrosia,  Brähmanas,  cows,  and 
Rudras";  the  father,  Brahman  or  KaSyapa;  while  12,  207,  23  makes  Dharma 
(as  Yama  ?  see  below)  father  of  Vasus ,  Rudras  (mighty) ,  ViSve  Devas, 
Sädhyas,  and  Maruts  (Marutvantalj).  Hariv.  165  and  11 531  makes  a 
list  of  eleven,  mainly  by  combimng  those  given  above  from  the  Adi  and 
AnuSäsana  (Senäni  is  new).  For  still  later  Puränic  lists,  see  Wilson's 
note  to  VP.  p.  121.  The  epic  knows  the  Rudras  as  companions  of  Indra, 
servants  of  äiva  and  of  his  son,  and  also  as  the  escort  of  Yama  who  ap- 
pears  surrounded  by  them  (3,  237,  11).  They  are  described  as  of  im- 
measurable  strength  and  fiery  (H  16273),  with  golden  necklaces  and  "like 
lightning-illumined  clouds".  On  the  äatarudriya,  see  my  Great  Epic  of 
India,  p.  368.     On  the  "eighth  Rudra"  (implying  seven?)  see  §  115. 

§  114.  The  Visve  Devas.  —  In  4,  58,  71  f.,  Indra  comes  to  see  a 
battle;  the  gods  come  with  him,  arranged  in  groups,  nikäyas;  his 
personal  attendants  are  especially  the  All -gods,  Asvins,  and  Maruts,  all 
in  one  Gana  (ViSväsvimarutäm  gana!i).  The  words  have  united  (Vis- 
vedevän,  Visvedevaili,  9,45,6,  differentiated  from  Pitrs)  into  one  title 
of  gods  who  aecompany  Indra  and  with  the  other  groups  especially  ac- 
company  the  Pitrs  (earlier,  e.  g.  AB.  3,  31,  they  include  the  Pitrs).  They 
belong  (it  is  said)  geographically  to  the  South  with  the  Pitrs,  and  "there 
they  rest  revered  and  sharing  the  fortunes  (oblations)  of  the  Fathers"  (5, 
109,  3,  atra  Visve  sadä  devälj  Pitrbhilj  särdham  äsate,  etc.).  In  3, 
43,  13,  Arjuna  on  his  way  to  heaven  meets  Sädhyas,  Vis"ve,  Maruts,  As- 
vins, Adityas,  Rudras,  and  Vasus  (similar  grouping,  1,  123,  70).  With  Sä- 
dhyas and  Välakhilyas  they  fear  Visvämitra  (1,  71,  39),  but  they  are  here 
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associates  also  of  Soma  and  Yama,  greater  gods.  Their  origin  from  the 
mundane  egg  is  especially  mentioned  (i,  i,  34).  The  five  sons  of  Drau- 
padi  are  their  incarnations  (1,67,  127):  Visvän  devaganän  viddhi 
samjätän,  as  if  that  number  represented  them.  Along  with  the  hosts  of 
Fathers,  Saints,  Death,  and  Time,  they  see  and  bear  witness  to  the  acts 
of  men  and  give  rewards  accordingly;  also  as  "lords  of  hosts",  Gane- 
svaras,  they  are  associated  with  Saumyas,  Raudras,  Yogabhütaganas,  and 
other  followers  of  Siva  Nandfsvara  (13,  150,  18  f.  and  24 f.).  Yet  this  spe- 
cific occupation  of  the  pseudo-epic  does  not  interfere  with  the  purely 
epic  character  of  the  Visve  as  "gocaras  or  constant  associates  with  the 
Pitrs"  (13,91,24);  but  this  post-epical  passage  elaborates  them  into  a 
list  apparently  of  sixty-four  who  receive  ^räddha  offerings,  though  the 
texts  vary  in  regard  to  some  of  the  names,  and  it  is  possible  that  after 
the  name  Varin  in  this  list  the  original  ViSve-group  ended,  for  the  verse 
ends  "the  eternal  Visve  Devas  are  these"  (whose  mouth  is  Agni).  In  that 
case  there  would  be  twenty-nine  Vi^ve- names;  but  this  would  leave  an 
unexplained  supplementary  group,  called,  as  receivers  of  äräddha-offerings, 
the  "gatigocaras  of  Kala".  In  either  case,  two  Somavarcas  appear 
in  both  texts,  and  two  Krtis  in  the  Southern  text.  Paramakrodhin  is 
probably  one  name,  though  the  natural  number  of  sixty-four  would  then 
become  one  less,  an  unusual  number  for  any  group.  Finally  it  may  be 
said  that  it  is  of  little  importance  whether  one  list  or  the  other  is  right, 
as  the  names  are  mere  epithets,  some  of  them  the  epithets  of  the  great 
gods,  Indra,  All-maker,  etc.  The  S  text  (13,  138,  39 f.)  Substitutes  Saha, 
Krti,  Grämya,  and  Primat  for  the  Northern  names  Bala  (balam!),  Dhrti, 
Pärsni,  and  Hrimat.  The  names  follow:  Bala  or  Saha,  Krti  or  Dhrti,  Vi- 
päpman,  Punyakrt,  Pävana,  Pärsni  or  Grämya,  Ksema  (Ksemya),  Samüha, 
Divyasänu,  Vivasvat,  Vlryavat,  Hrimat  or  Srimat,  Klrtimat,  Krta,  Jitätman, 
Munivlrya,  Diptaroman,  Bhayamkara,  Anukarman,  Pratita,  Pradätr,  Amsu- 
mat,  ^ailäbha,  Paramakrodhin,  Dhirosnin,  Bhüpati,  Sraja,  Vajrin,  and  Varin ; 
and  also  (Viäve  or  heavenly  beings  like  them) :  Vidyudvarcas,  Somavarcas^ 
Süryasri,  Somapa,  Süryasävitra,  Dattätman,  Pundariyaka,  Usninäbha,  Na- 
bhoda,  ViSväyu,  Dipti,  Camühara,  Suresa,  Vyomäri,  Öankara,  Bhava,  13a, 
Kartr,  Krti,  Daksa,  Bhuvana,  Divyakarmakrt,  Ganita,  Pancavlrya,  Aditya, 
RaSmivat,  Saptakrt,  Somavarcas,  Vi£vakrt,  Kavi,  Anugoptr,  Sugoptr, 
Naptr,  I^vara.  The  list  in  H  11  541  f.  of  the  Visve  Devä  visvesälj,  sons 
of  Dharma  and  Visvä,  is  shorter :  Sudharman,  äankhapad,  Uktha  (or  Daksa), 
Vapusmat,  Ananta,  and  Mahlrana,  as  "of  Cäksusa  Manu"  and  also  Visvä- 
vasu,  Suparvan,  Nikumbha  ("Viskumbha"),  and  Ruru  ("Rudra"),  the  last 
being  "rsiputra  and  sunlike  in  glory".  Visvävasu,  here  one  of  the  All- 
gods,  is  also  a  Gandharva,  a  Marut  and  a  Sädhya  (in  H).  In  H  11849, 
the  Visve  and  other  groups  are  sired  by  Kasyapa;  in  H  12479,  by  Manu. 
The  last  list  agrees  with  that  of  the  Puränas  in  number  (nine  or  ten), 
That  these  gods  were  originally  forms  of  Manes  may  be  surmised  from 
their  constant  association  with  the  Pitrs  at  the  funeral  feast.  They  are 
also  placated  when  a  new  house  is  built.  So  when  Laksmana  builds  a 
hut  for  Räma,  the  latter  "makes  an  offering  to  the  All-gods",  as  he  does 
to  Rudra  and  Visnu,  to  avert  evil  and  bring  luck  (R  2,  56,  32,  Vaiä- 
vadevabalim  krtvä  .  .  västusamsamanlyäni  mangaläni  pravar- 
tayan  .  .  päpasamsamanam  balim),  before  he  bathes.  The  Vaisvadeva 
offering  is  thrown  upon  the  ground,  like  that  to  the  lower  spirits,  and  it 
is  eaten  only  by  dogs  and  birds  and  men  who  eat  dog-meat.   It  is  offered 
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regularly  morn  and  eve.  (3,  2,  59).  The  same  rule  is  repeated  (13,  97, 
23)  with  an  addition,  specifying  that  the  offering  should  be  made  out 
of  doors  in  connection  with  offerings  to  the  dead.  The  ViSve  are  some- 
what  perfunctorily  invoked  for  protection  with  other  groups,  "Adityas, 
Vasus,  Rudras,  Sädhyas,  Vi£ve  ca  Devatäh  (sie),  the  Maruts  with  Indra, 
the  DiSas,  and  DiglSvaras"  (3,  308,  11  f.)  —  for  the  benefit  of  a  traveller; 
after  a  more  formal  invocation  of  King  Varuna  ("guard  thee  on  the 
water")  and  Tapana  Tamonuda,  the  "darkness-smiting  Sun".  They  are 
all  invoked  to  save  the  traveller  from  the  Bhüts  of  air,  earth,  and  sky. 

§  115.  The  Sädhyas.  —  These  "perfected"  (successful)  ones  are 
militant  gods  who  aecompany  and  fight  for  the  Devas  of  celestial  origin. 
They  have  no  individual  members  tili  the  HarivamSa  period,  when  a 
nominal  mother  Sädhyä  begets  Sädhyas  called  Prabhava,  Cyavana,  ISäna, 
Surabhi,  Aranya,  Maruta,  ViSvävasu,  Baladhruva,  Mahisa,  Tanüja,  Vidhana, 
Anagha,  Vatsara,  Vibhüti,  Suparvata,  Vrsa,  and  Näga,  among  whom  Vi- 
bhüti  reeeives  the  imposing  epithet  sarväsuranisüdana,  "slayer  of  all 
the  Asuras"  (H  11  536).  The  real  epic  knows  none  of  these  as  a  Sädhya, 
(rather  as  Rsi,  god,  and  other  spiritual  forms).  Except  for  this  passage 
the  Sädhyas  are  an  indeterminate  host,  often  mentioned  but  nowhere  de- 
fined  except  explicitly  as  gods  invoked  as  witnesses  and  born  of  the 
mundane  egg  (1,  1,  35  ;  R  7,  97,  9).  In  5,  36,  3,  they  say  Sädhyä  devä 
vayam,  "we  are  gods"  (cf.  RV.  10,  90,  16),  and  they  are  addressed  as 
"eaters  of  ambrosia"  by  the  Golden  Goose  (i.  e.  God,  12,  300,  4  and  7). 
The  mother  Sädhyä  appears  in  H  147,  etc.  As  fighting  gods  they  even 
precede  the  Maruts  (7,  35,  30).  They  appear  usually  grouped  with  other 
gods  of  smaller  importance,  as  in  1,  71,  39  and  87,  1:  "honored  by  the 
Thirty-three,  the  Sädhyas,  Maruts,  and  Vasus,  in  the  house  of  gods  "(de- 
vaveSman).  In  R  6,  120,  8,  Visnu  is  "fifth  of  Sädhyas",  as  he  is  "eighth 
of  Rudras"  and  "Prajäpati  of  Vasus". 

§  116.  The  Vidyädharas.  —  These  wizards  (wisdom-holders)  are 
spirits  who  have  become  like  fairies  or  sylphs.  They  have  a  leader  but  it  is 
uncertain  who  he  is  (below).  They  gaze  with  astonishment  at  human 
prowess  (7,  98,  34):  "The  gods  leaned  over  the  edge  of  their  cars  to 
stare  (admire),  led  by  Brahman  and  Soma,  and  crowds  of  Siddhas,  Cäranas, 
Vidyädharas,  and  Mahoragas  wondered  at  the  duel".  As  they  watch  a 
combat,  "they  strew  flowers"  (7,  139,  55;  S  6,69,71).  They  flee  from 
danger  with  their  wives  (R  4,  67,  46  and  R  5,  1,  26);  rejoiee  with  music 
and  loud  laughter  (R  4,  43,  52 f.);  are  crowned  with  wreaths  and  are  "fair  of 
aspect" ;  possessing  the  "great  wisdom",  which  is  explained  as  the  Yoga- 
trick of  diminishing  their  size,  etc.,  as  Yogins  can  (mahävidyä,  R  5,  1, 
27).  With  Gandharvas,  Kimnaras,  Siddhas,  and  Nägas  they  share  the 
epithets  "doers  of  good  and  devoted  to  joy"  (R  4,  43,  53).  They  are  es- 
sentially  spirits  of  the  air,  vihagas  (12,  334,  15;  R  5,  1,  171;  R  5,  54,  51 
and  ib.  56,  31,  etc.).  In  R  5,  I,  171,  they  go  in  Ganas  and  ib.  165,  where 
the  path  of  the  wind  is  described  as  traversed  by  Airävata  and  by  kai£i- 
käcäryas,  the  "teachers  of  singing  and  dancing  "are  explained  (by  the 
commentators)  either  as  Gandharvas  or  as  the  Vidyädhara  king.  In  R  6, 
69,  71,  as  in  R  5,  1,  27,  Vidyädharamaharsayali  seem  to  be  great 
seers  among  them.  It  may  be  remarked  that  vidyäganas  are  them- 
selves  animate  "troops  of  sciences",  accompanying  äiva's  consort,  animate 
though  "made  by  sages"  (kavibhilj.  krtäli);  as  Vidyä  (Sophia)  is  herseif 
an  attendant  on  Pärvati    (3,  231,  48 f.).     Any  vidyä   may  be    given   away, 
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imparted  as  a  kind  of  magic.  Thus  the  vidyä  called  pratismrti  is  se- 
cretly  imparted  by  Vyäsa  to  Yudhisthira  (3,  36,  30),  just  as  the  secret 
teaching  of  teachers  is  imparted  to  a  son  or  devoted  pupil,  without  study 
(7,  io4>  6).  In  2,  10,  27,  the  leader  of  the  Vidyädharas  is  Cakradharman 
(who  appears  to  have  sons)  in  Kubera's  palace,  for  these  sylphs  are  found 
especially  in  Gandhamädana  and  other  northern  mountains  with  Kimnaras 
(3,  108,  11;  ib.  158,  33;  ib,  159,  19,  "wreathed  and  fair").  A  second  leader 
mentioned  is  Vipracitti  (-purogamäh,  in  Indra's  palace,  S  2,  7,  24). 
This  may  show  Jain  influence,  since  the  Jains  regard  the  Vidyädharas  as 
evil,  and  Vipracitti  is  an  evil  Dänava.  Thirdly,  the  wise  bear  Jämbavat  is 
called  Vidyädharendra,  "chief  of  Vidyädharas"  (13,  14,  28  and  42:  Jäm- 
bavaty  abravid  dhi  mäm  .  .  yad  abravin  mäm  Vidyädharen- 
drasya  sutä.  See  Jämbavat,  §8).  The  Vidyädharl  is  a  female  of  great 
beauty  (4,  9,  15,  etc.).  There  is  a  terrible  mahästram  vaidyädharam 
(R  1,  56,  11)  or  weapon  used  by  these  sylphs,  though  they  are  not  war- 
like  (1,  228,  33,  etc.).  When  a  magic  sacrifice  forces  Indra  to  come  to 
earth  with  Taksaka,  they  come  with  him,  but  not  to  help  (1,  56,  9),  only 
as  companions  of  nymphs  and  the  (sentient)  clouds  (cf.  väridhäras  in 
R  5,  1,  165).  Rävana  conquered  the  Gandharvas  and  Kimnaras  and  Vidyä- 
dharas and  carried  off  their  women,  the  "fair  women  of  the  Vidyädharas" 
being  held  captive  in  his  court  (R  5,  12,  20;  R  6,  61,  10).  The  Räm.  lo- 
cates  their  home  among  the  Hyperboreans  in  the  mountains  beyond  the 
Vaikhänasas  (saints)  and  the  "land  of  horse-faced  women"  (Piöäcis?  R  4, 
43,  32  and  52).  They  are  also  on  Kubera's  Gandhamädana  (above)  and 
on  the  Kraunca  mountain  (9,  46,  88);  and  Räma  finds  the  "playground  of 
Vidyädhara  women"  on  Citraküta  (R  2,94,  12);  as  too  they  are  seen  on 
the  hüls  of  Malabar  (R  6,  74,  44)  and  even  in  the  forest  of  Khändava  (1, 
228,  33). 

§  117.  The  Kapas.  —  These  are  beings  illustrating  the  gradual  for- 
mation  of  new  groups.  They  are  not  really  epic  but  are  described  for 
the  first  and  only  time  in  13,  158,  4 f.,  where  they  are  said  to  have  been 
so  powerful  that  they  evicted  the  gods  from  heaven.  Their  leader  was 
Dhanin.  Though  evilly  disposed  toward  the  gods,  they  were  exceedingly 
religious  in  other  regards,  so  that  they  resembled  the  great  seers.  But 
the  priests  of  the  gods,  when  they  took  up  the  strife,  overcame  them,  for 
the  Kapas  could  not  withstand  the  fires  and  Mantras  of  the  priests.  They 
are  regarded  as  a  class  of  Dänavas  (ib.  19),  virtuous  but  godless;  perhaps 
historically  a  sect  or  clan  opposed  to  the  orthodox  cult.  If  they  are  Pitrs  (?), 
their  Opposition  to  the  gods  recalls  the  similar  Vedic  Pitrs,  who  have 
gods  as  foes,  deväöatravalj  (RV.  6,  59,  1),  an  epic  epithet  of  Asuras  and 
Räksasas,  as  foes  of  gods. 

VII.    THE  DIVINE  SEERS  AS  STAR-GODS. 

§  118.  The  Rsis  interchange  with  Pitrs  on  the  one  hand  and  gods 
on  the  other.  They  are  the  singers  of  old,  seers  glorified  as  forms  of 
(fire  and)  stars  and  yet  recognised  as  ancestors  of  mortal  men.  They  are 
intermediaries.  Brahman  created  Asi,  the  Sword,  as  a  divine  being  to 
protect  men,  and  gave  it  to  Rudra,  who  gave  it  to  Visnu,  who  gave  it  to 
Marici.  Marici  passed  it  over  to  the  Seers,  and  it  was  they  who  gave  it 
to  (Indra)  Väsava;  he  bestowed  it  upon  the  Lokapälas,  and  they  gave  it 
to  the  law-giver  Manu   (12,  166,  66).     The  seers  here  are  the  Maharsis, 
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who  had  accepted  the  law  of  Brahman,  viz.  (ib  22  f.),  Bhrgu,  Atri,  Angiras, 
the  Siddhas,  Käsyapas,  Vasistha,  Gautama,  Agastya,  Närada,  Parvata,  the 
Välakhilyas,  Prabhäsas,  Sikatas,  Ghrtapäs,  Somaväyavyas ,  Vaisvänaras, 
Maricipas,  Akrstas,  Hamsas,  Agniyonis,  Vänaprasthas,  and  Prsnis.  The 
seers  are  Mahidevas,  gods  of  earth  (RS  6,  114,  4),  not  because  they  are 
all  of  the  priestly  caste  (priests  being  ksitidevatäh,  13,  141,  62),  but 
because  they  are  as  gods,  though  of  mortal  nature  of  old.  Thus  it  is  said 
indifferently  that  the  rules  for  funerals  were  made  by  Pitrs  or  by  Rsis  (R 
6,  114,  108).  Among  Rsis,  some  are  Devarsis  and  Dänavarsis;  some  are 
Maharsis,  some  are  Paramarsis  (the  arcismantah  or  very  bright  stars 
about  the  polar  star);  others,  like  Trisanku,  are  Räjarsis,  of  kingly  ex- 
traction;  or  Brahmarsis  (Viprarsis),  of  priestly  origin.  The  most  famous 
group  is  that  of  the  Seven  Seers  of  the  North.  Lists  of  the  other  groups, 
of  seven  some,  in  the  East,  West,  and  South  are  given  (R  7,  1,  2  f.),  though 
the  "seven"  are  elsewhere  not  so  clearly  defined.  (In  the  North):  Va- 
sistha, Kasyapa,  Atri,  Visvämitra,  Gautama,  Jamadagni,  Bharadväja ;  (East) 
Kausika,  Yavaknta,  Gärgya,  Gälava,  Kanva,  son  of  Medhätithi ;  (South) 
Svastyätreya,  Namuci,  Pramuci,  Agastya,  Atri,  Sumukha,  Vimukha ;  (West) 
Nrsadgu  (-dgu),  Kavasa  (-sin),  Dhaumya,  Raudreya  (mahän  rsih)  or  Kau- 
seya.  Other  seers  functioning  at  Räma's  court  are  Vämadeva,  Jäbäli, 
Kätyäyana,  Suyajna,  Vijaya,  (R  6,  131,  6of. ;  cf.  ib.  1,  7,  5;  ib.  S  1,  8,  6). 
Kutsa  appears  in  a  later  passage  (R  59,  pra.  2,  31).  The  Mbh.  also 
has  its  distributed  lists  of  seers,  but  it  is  confused  with  kings  and  Rä- 
jarsis and  does  not  agree  except  here  and  there  with  that  of  R  (13,  166, 
37  f.).  In  13,  150,40,  besides  the  geographical  sevens  of  the  Lokapälas 
(§  92),  there  is  a  fifth  heptad  of  "world-making  Munis"  (seers),  who,  "when 
lauded,  cause  men  to  become  praised  and  blessed".  This  is  followed  by 
another  seven  called  dharanldharas  (Dharma,  Käma,  Kala,  Vasu,  Vä- 
suki.  Ananta,  and  Kapila),  and  then  a  seventh  seven-group,  which,  owing 
to  the  interposition  of  four  others  (Räma,  Vyäsa,  ASvatthäman,  and  Lo- 
ma£a),  does  not  become  apparent  tili  vs.  44,  where  seven  seers  renowned 
on  account  of  their  austerity  are  listed :  Samvarta,  Merusävarna,  Märkan- 
deya,  Sänkhya,  Yoga,  Närada,  and  Durväsas !  In  this  bizarre  combination 
all  that  is  apparent  is  that  the  author  is  trying  to  make  a  seven  times 
seven  table  of  venerable  seers  and  sages  (cf.  a  similar  list  in  12,  208,  26  f.). 
The  Southerners  here  are  called  Brahmarsis  and  the  Westerners  Maharsis. 
The  "seven  wind-seers"  born  of  a  saint  and  father  of  the  Maruts  (9,  38, 
35)  show  the  same  tendency  to  make  heptads.  Many  of  the  seers  in  the 
list  first  given  above  (12,  166,  24  f.,  cf.  7,  190,  34  f.)  are  families  and  sects 
of  devotees  like  the  Usmapas,  Phenapas,  etc.,  mentioned  as  Pitrs  (for  Akrstas 
and  Vänaprasthas,  v.l.  are  Karüsas  and  Mäsaprasthas ;  cf.  3,64,62  and 
J3>  14,  57).  Such  seers  en  masse  float  through  the  air  with  gods  (3,  36, 
42;  7,  124,40,  etc.),  and  appear  on  holy  days  at  certain  points  (3,  159, 
16;  on  Parvan  days,  i.  e.  once  a  week).  Among  them  are  Vätikas  and 
Cäranas  (9,  55,  14)  and  they  are  described  as  väyubhaksas,  abbhaksas, 
dantolükhalikas,  etc.  (ib.  37,  48f.).  The  seer  is  called  a  Muni  (1,  107, 
15 f.;  seers  appear  as  birds  at  Bhisma's  death),  though  there  are  special 
lists  of  Munis,  important  mainly  in  showing  that  class-names  tend  to  be- 
come individuals.  Thus  Väyubhaksa  and  Parnäda  and  AdhahSiras  are  kinds 
of  Munis  but  are  treated  as  names  of  individuals  (2,  4,  9  f.;  S  5,  83,  29  f.). 
The  Saptajanä  (näma)  Munis  of  R  4,  13,  18,  eat  only  on  the  seventh  night, 
then  eat  only  air,  and  go  to  heaven  in  seven  hundred  years  (calendar-saints). 
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§  119.  But  the  formal  distinction  between  Brahmarsis  and  Devarsis 
is  as  little  observed  as  that  between  Rsis  and  Maharsis;  only  the  Räjarsis 
stand  out,  on  account  of  their  royal  origin.  A  Brahmarsi  of  one  passage 
is  a  Viprarsi  in  another  (13,6,  37  compared  with  3,  281,  14;  5,  176,  46), 
but  the  new  name  indicates  that  he  who  was  first  regarded  as  "seer  of 
Brahman"  has  become  a  "Brahmanic  (priestly)  seer".  Examples  of  Brahm- 
arsis are  Atri  and  Angiras ;  of  Devarsis,  Närada  and  Vasistha ;  of  Räjarsis, 
Vainya  and  other  kings.  USanas  is  a  demons'  Devarsi  (R  7,  81,  1),  for 
there  are  also  seers  of  the  demons,  Dänavarsis  (3,  169,  23).  Utanka  is  a 
Viprarsi  (1,3,  143).  The  Rsis  in  general  are  countless.  Eighty-eight  thou- 
sand  without  offspring  and  fifty  thousand  with  offspring  are  in  Brahman's 
court  (2,  11,  54,  stereotyped  figure).  There  are  Brähmalaukikas  (R  7,98, 
24),  belonging  to  Brahman's  sphere,  also  Päramesthya  Rsis.  Pitrlokarsis 
(in  the  South)  live  with  Devarsis  and  Räjarsis  there  (5,  109,  5 ;  ib.  9,  Vi- 
prarsis).  Surarsi  =  Devarsi  (R  6,  129,53),  of  Närada.  These  seers,  of 
course,  appear  constantly  anywhere.  For  example,  when  Krsna  goes  along 
a  road,  he  meets  Devarsis  and  Räjarsis  on  either  side  of  the  way,  both 
with  brähmi  Sri  or  holy  beauty,  but  acting  like  mortals  (Räma  Jämad- 
agnya  is  their  spokesman,  5,  83,  65).  When  the  gods  visit  Indra  with  the 
seers,  the  latter  lead  (1,  226,  15);  but  the  seers  themselves,  even  the  great 
Seven,  follow  Indra  (2,  53,  12).  They  come  with  the  gods  to  visit  men 
at  peace  or  in  battle,  cry  Bravo  to  the  brave  and  murmur  blessings  on  the 
worlds  (R  6,90,37,  etc.).  In  14,77,  17 f.,  the  Saptarsis,  Devarsis,  and 
Brahmarsis  "murmur  victory  to  Arjuna";  all  but  the  last  group  being 
frightened.  As  priests  utter  mangalyas  before  kings,  so  the  Rsis  before 
Indra  (5,  83,  8);  their  best  wealth  is  truth  (12,  56,  18).  They  may  have 
children  by  nymphs,  or  by  the  grace  of  Siva,  or  without  woman's  aid  (A- 
lambäyana  in  13,  18,  5  f.,  but  see  below).  Their  form  of  marriage  is  not 
interfered  with  by  the  gods  (R  3,  55,  34).  It  is  the  seers  who  made  the 
worlds  and  even  the  Deity  reveres  them  (13,  31,25;  see  also  Brahman 
and  Creation). 

§  120.  The  families  of  Rsis  lead  to  jealousy  and  arrogance:  "the 
best  Rsis  in  the  world"  are  Bhrgus,  Angirasas,  Väsisthas,  KäSyapas,  Aga- 
styas,  Ätreyas  (3,  26,  7,  i.  e.  priests  of  these  classes).  The  plural  is  used 
as  patronymic  (as  here),  Bhrgavalj,  "sons  of  Bhrgu" ;  so  Gargas  are  "sons 
of  Garga"  =  Gärgyas  (1,  178,  15;  7,  190,  34,  etc.).  A  later  theory  has  it 
that  Bhrgu  is  a  Varuna,  the  Prajäpatis  of  all  peoples  on  earth  being  Bhrgu, 
Angiras,  and  Kavi,  ofwhom  Bhrgu  had  seven  sons,  and  the  others  eight 
each.  Bhrgu's  sons  were  Cyavana,  VajraSfrsa,  3uci,  Aurva,  äukra,  Varenya, 
and  Savana ;  called  Bhärgavas,  and  Värunas  because  Öiva,  as  Varuna,  adop- 
ted them  (13,  85,  125  f.).  The  sons  of  the  other  two  ancestors  of  the  hu- 
man race  vary.  Angiras,  to  whom  the  genealogy  of  1,  66,  5  gives  but 
three  sons,  here  has  eight,  Brhaspati,  etc.  to  Sudhanvan  (who  is  "even 
better  than  Virocana",  with  whom  he  converses,  5>  35)  5  Q-  These  are 
called  also  sons  of  Agni  (Angiras  is  son  of  Agni  and  of  Brahman).  Kavi's 
sons  vary  most  (v.  1.),  one  text  having  Bhrgu,  Virajas,  Kä£i,  and  Ugra, 
against  S,  Varuna,  KäSyapa,  Agni  (S  13,  132,  42 f.  =  85,  I30f.).  Other  seers 
are  renowned  as  sectarian  diadochi,  the  Phenapas  handing  down  the  tenets 
of  Närada  to  the  Vaikhänasas,  who  gave  the  teaching  to  Soma  in  Brah- 
man's first  birth.  In  his  second  birth  Brahman,  receiving  it,  gave  it  to 
Rudra,  and  Rudra  to  the  Välakhilyas  (in  Krtayuga,  12,  349,  14  f.).  In 
Brahman's  third  birth  (as  Logos,  349,  19  f.),  Närada  imparted  it  to  the  Rsi 
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Suparna  (trisauparna),  whence  it  came  to  Väyu,  and  from  him  to  the 
Rsis  called  VighasäSins.  Barhisada  and  Jyestha  (Sämavedäntaga,  349,  45  f.) 
received  it  later.  The  Bhrgu- Angirasa-vamSajas,  "not  very  angry",  unite 
in  cursing  Hanumat,  perhaps  recognising  in  him  the  future  scientist  and 
grammarian,  navavyäkaranärthavettr  (R  7,  36,  34  and  48).  Most  of 
this  is  later  than  the  real  epic. 

§  121.  Bhrgu  is  the  greatest  Maharsi  (6,  34,  25).  He  heads  the  list 
of  Bhrgus,  Angirasas,  Väsisthas,  and  KäSyapas  (3,  115,  2);  and  composes 
a  Sästra  which  differs  philosophically  from  the  one  ascribed  to  Manu 
(12,  182  to  192),  deriving  fire  and  wind  from  water,  while  Manu  derives 
water  from  light  and  light  from  wind.  Bhrgu  teaches  here  that  the  earth 
is  water  solidified  by  the  action  of  wind,  which  came  from  water.  Wind 
here  is  not  a  god,  but  sun  and  moon  are  limited  gods  who  can  "see  no 
farther  than  their  own  light".  Bhrgu  was  born  from  Fire,  Pävaka,  at 
Varuna's  sacrifice,  though  fathered  by  Brahman,  whose  breast  he  cleaves. 
He  is  father  of  Sukra  Kavi  (whose  son  he  is  in  13,  85,  133)  and  of  Cya- 
vana  (by  Pulomä),  and  thus  grandfather  of  Pramati  and  ancestor  of  Aurva 
(named  ürumbhittvä,  1,  179,  8),  the  son  of  ArusT,  daughter  of  Manu  (1, 
5,  13  f.;  ib.  8,  1  f . ;  66,41).  Aurva  burned  the  sight  of  those  descendants 
of  Krtavfrya  who  stole  the  Bhrgus'  hoarded  wealth  (1,  178,  15  f.).  He  was 
father  of  Rcika,  the  father  of  Jamadagni,  and  destroyed  Tälajangha  (1, 
66,46  and  49;  13,  154,  11).  Bhrgu  cursed  Agni  to  "eat  all  things"  (9, 
47,  21);  he  cursed  Himavat  to  lose  its  gems,  because  H.  gave  Umä  to 
Rudra  (12,  340,  62);  and  he  cursed  Visnu,  for  beheading  his  wife  Pulomä, 
who  favored  the  demons,  to  be  born  as  man  and  lose  his  wife  (R  1,  25, 
21;  ib.  7,  51,  2,  told  by  "Durväsas,  son  of  Atri").  When  Vasistha  cursed 
Nimi  to  lose  his  body,  Bhrgu  kept  him  alive  as  nimesa  (wink),  Nimi  being 
of  Atri's  race,  son  of  Dattätreya  (13,  91,  7 f.;  he  was  king  of  Mithilä:  äsid 
räjä  Nimir  näma,  R  7,  55,  4f.).  A  different  genealogy  is  found  in  the 
story  of  Vitahavya,  who  attacked  Divodäsa  and  changed  his  caste  (tyäjito 
jätim,  13,  30,  56  and  66).  He  became  priest  through  Bhrgu's  lying  State- 
ment that  "only  priests"  were  in  his  asylum  (cf.  AV.  5,  18,  10).  Vita- 
havya's  son  is  the  Viprarsi  Grtsamada,  about  whom  "there  is  a  revelation 
in  the  Rg-Veda"  (see  AB.  5,  2,  4).  He  was  fair  as  Indra  and  was  attacked 
by  the  fiends  in  consequence.  Grtsamada  was  first  of  his  line  born  in 
the  priesthood,  vipratvam,  as  his  father  was  a  Ksattriya  who  "got  priest- 
hood"  (13,  30,  61  f.).  Though  a  friend  of  Indra,  Grtsamada  worshipped 
Mahädeva;  he  was  turned  into  a  deer  (13,  18,  19 f.).  Bhrgutunga  preserves 
the  name  of  the  ancestral  abode  (1,  75,  57,  etc.).  He  is  ancestor  of  Ruru 
and  Sunaka. 

§  122.  The  Bhärgavas'  most  famous  member  is  USanas,  the  Kavi  cal- 
led Öukra,  preceptor  of  Asuras,  renowned  no  less  for  wealth  than  for  in- 
telligence  (R  3,43,  32;  ib.  4,  51,  12).  His  daughter  Arajä  was  violated 
by  Manu's  son  Danda,  whom  Us'anas  cursed,  resulting  in  ashes  destroying 
Janasthäna  (Dandaka-forest,  R  7,  79,  18  f.),  when  he  was  Danda's  Purohita. 
As  Purohita  of  the  Asuras  he  also  favors  the  Räksasas  and  advises  Me- 
ghanäda  how  to  sacrifice,  which  he  refuses  to  do  as  it  "honors  his  foes" 
(R  7,  25,  6 f.).  Us'anas  is  here  quite  anthropomorphic  in  distinction  from 
R  6,  4,  48,  where  he  is  the  planet  Sukra  whose  "favorable  rays"  presage 
weal,  like  the  aspect  of  Paramarsis.  Mbh.  1,65,  36 f.;  66,  41  f.,  presents 
him  as  half  planet  (Venus)  and  half  preceptor  of  Asuras,  having  four  sons 
called   "Asura-sacrificers",  Asurayäjakas,  Tvastädhara,  Atri,   Raudra,    and 
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Karmin.  Kavi  U^anas  is  here  son  of  Kavi  (Bhrgu),  interpreted  as  Con- 
troller of  rain  and  also  as  uniting  with  Brhaspati  in  being  Guru  of  gods 
as  well  as  of  Asuras  through  Yoga  (refers  to  the  inverted  legend  of  Mait. 
Up.,  that  Brhaspati  as  Uäanas  mistaught  the  Asuras).  He  is  called  best 
of  Bhrgus  (1,80,  i)  and  Bhärgava  usually  implies  him  (3,4,2;  cf.  9,6,10), 
especially  as  NitiSästra-kartr  (so  N.  at  5,  39,  30;  cf.  8,  8,  4).  USanas'  wife 
is  Sataparvan  (sie,  5,  117,  13);  his  daughter  Devi  is  wife  of  Varuna.  De- 
vayäni  (1,  Jö,  1),  also  his  daughter,  revives  Kaca,  when  reduced  to  paste, 
a  son  of  Brhaspati,  and  marries  Yayäti,  whom  £ukra  curses  (1,  83,  37).  For 
her  sake  he  quarreis  with  Vrsaparvan,  inducing  this  Asura  king  to  make 
his  own  daughter  the  slave  of  DevayänT.  Even  here  äukra  Kävya  is  the 
power  that  "sends  rain  and  makes  plants  grow"  and  so  is  "lord  of  all  in 
earth  and  heaven"  (1,  78,  3S f. ;  S  adds  sarvalokaguruh  Kävyalj).  As 
military  epigrammatist  he  is  often  cited  (12,  138,  134;  cf.  ib.  56,  28  and 
9,  58,  14  f.),  but  the  same  utterance  ascribed  to  him  and  to  Brhaspati  shows 
uncertainty  of  origin.  He  appears  here  as  Maharsi  USanas  and  as  Lord 
USanas  (12,  57,  2  and  40).  Us'anas  sided  with  the  Asuras  as  natural  heir 
of  his  father,  whose  wife's  head  Visnu  cut  off  (12,  290,  1  f.).  His  name 
äukra  is  interpreted  as  äiva's  "seed",  because  the  god  swallowed  him 
and  then  let  him  out,  though  he  deserved  punishment  for  stealing  the 
wealth  of  Kubera,  Siva's  friend.  Umä  interceded  for  him,  so  he  became 
her  son  (ib.  32  and  34).  He  and  Siva  thus  oppose  Visnu  and  other  gods 
(ib.  293,  17).  He  invented  his  System  of  Nlti  at  Kapälamocana  Tlrtha, 
where  the  head  of  the  demon  hurled  by  Räma  feil  off  from  the  thigh  of 
Mahodara  (3,  83,  135;  9,  39,  8  f.).  He  teaches  Prahläda  and  other  Daityas 
(12,37,10;  ib.  139,  70f.;  ib.  142,22;  ib.  280 — 281;  his  Öästra  and  Gä- 
thäs).  The  divyä  kathä  of  the  virtuous  pigeon  is  his  (12,  143,  8 f.,  as- 
cribed to  Bhärgava  Muni;  S  says  USanas).  His  Sästra  includes  military 
matters  (15,  7,  15).  He  found  out  "Indra's  secret"  (potency  of  fasts,  13,  103, 
39);  his  place  in  heaven  is  distinet  from  those  of  Märuta  and  Brahman 
(ib.  107,  80,  94,  100) ;  he  makes  his  locks  snakes  and  turns  Rudra's  throat 
blue  (see  Siva).  S  adds  new  verses  as  "s'lokas  sung  by  USanas"  (after 
B  12,  69,  73  and  after  12,  73,  5,  glorification  of  AV. ;  cf.  also  S  12,  94,  9Q. 
H  12200  makes  Sukra  priest  of  HiranyakaSipu.  Other  Bhärgavas  of  im- 
portance  are  Atri  (see  below);  Cyavana,  whose  aim  in  life  was  to  kill 
KuSikas,  tili  he  delegated  the  Vendetta  toAurva;  and  Aurva,  who  became 
the  Aurva  Fire  or  Mare's  Mouth  or  Horse's  Head,  HayaSiras,  which  will 
consume  ocean  (7,  135,  22;  cf.  1,  170,  53;  180,  22).  This  fire  in  12,  343, 
60,  is  interpreted  as  Visnu's  energy.  On  Cyavana,  see  p.  168  (ASvins). 
He  healed  with  his  hands,  restored  youth,  created  magic  grounds,  lived 
like  a  sunk  log  in  water,  and  was  sold  for  a  cow  (13,  50,  2  f. ;  to  56,4). 
He  lived  in  the  West,  where  men  become  saints  "with  little  trouble", 
near  Mt.  Mainäka  (3,  89,  13).    See  §  125  for  other  Bhärgavas. 

§  123.  Brhaspati  (1,  104,  10)  is  the  most  famous  Aiigirasa,  though 
"best"  of  this  family  is  applied  even  to  Drona  (grandson  of  Brhaspati). 
Aiigiras  himself  is  of  no  moment;  he  married  the  daughter  of  Marutta 
(12,235,28);  he  guards  the  sun  (3,92,6);  teaches  rules  of  fasting  (13, 
106,  71);  and  is  a  form  of  fire,  angära  meaning  coal  (13,  85,  105;  here 
too  "Bhrgu  from  burn").  The  story  of  Angiras  taking  the  place  of  Agni 
and  of  his  daughters,  moon's  phases,  has  been  told  under  Agni.  Angiras 
is  third  son  of  Brahman  in  the  list  of  Prajäpatis  (1,  65  and  66;  not  R  3, 
14);  verses  cited  as  his  oeeur  (12,  69,  71).  But  the  glory  is  his  son's.  Brhas- 
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pati  (the  planet  Jupiter)  is  preceptor  of  the  gods  and  gives  them  In- 
struction orally,  as  well  as  composes  a  Sästra  for  them  and  others,  but 
otherwise  he  is  remarkably  inactive.  His  wife  Tärä,  raped  by  Soma  (p.  90), 
was  the  cause  of  the  great  "war  about  Tärä"  (5,  117,  13,  etc.).  He  re- 
stores  dead  heroes  to  life  by  plants  treated  with  Mantras  (R  6,  50,  28). 
He  comes  stammering  into  the  presence  of  Indra  (R  6,  92,  4),  but  other- 
wise is  treated  as  revered  Guru.  He  is  regent  of  Pusya  (R  2,  26,  9),  is 
invoked  with  or  without  Sukra  for  blessings  (ib.  25,  11  and  99,  41),  the 
Instruction  of  the  two  upädhyäyas  being  the  same  (9,  61,  48),  the  pair 
being  past  masters  of  polity  (8,37,20);  Brhaspatisamo  matau  is  a 
Standing  phrase.  This  best  of  Aiigirasas  (5,  16,  27)  operates  with  fire  (9, 
41,  29)  to  aid  the  gods,  making  a  sacrifice  to  protect  Saci  from  Nahusa, 
and  sending  fire  as  a  messenger  (5,  15,  25  f.;  12,  343,  48).  As  a  reward 
he  receives  the  Atharvängiras  Veda  (5,  18,  5  f.),  whence  his  name  Athar- 
vängiras.  He  heads  the  Devarsis  and  Siddhas  when  they  visit  Skanda  ; 
he  is  called  both  Devarsi  (1,  67,  69)  and  Maharsi  (5,  18,  2;  9,  44,  21  f.,  he 
consecrates  Skanda).  Whatever  is  for  a  Guru  or  Purohita  to  do,  falls  to 
Brhaspati;  hence  he  is  "lord  of  priests"  (14,43,8).  He  violates  his  eider 
brother's  wife  (Utathya's  Mamatä)  and  becomes  father  of  Dirghatamas ; 
also,  by  a  Öüdrä,  of  Kaksivat  (etc.,  1,  104,  10  f.).  He  befriends  Trita 
(p.  94)  in  the  pit  (9,  36,  36  f.).  For  his  Naya  and  Sästra,  see  2,  50,  9; 
3,  150,  29;  4,  58,  6;  12,  58,  1  f.;  13,  in,  11.  He  is  pupil  of  Manu  (12,  201, 
3),  and  after  Manu  he  and  USanas  promulgate  their  treatises  (12,  336,  45  f.). 
He  appears  as  a  god  (12,  322,61),  with  Püsan,  Bhaga,  ASvins,  and  Agni 
(pleased  with  butter-oblation,  13,  65,  7).  The  later  epic  adds  many  details; 
of  jiis  cursing  ocean  (12,  343,  27)  because  it  was  not  clear;  of  his  weeping 
with  anger  and  flinging  his  spoon  at  the  sky  (ib.  337,  14),  etc.;  and  S 
has  a  long  interpolation  (12,  73)  exalting  the  Atharva-Veda,  and  Brhaspati 
with  this  Veda.  His  pupils  were  Uparicara  and  Suka  (ib.  337,  2 f. ;  325, 
23).  The  Adi  reckons  him  among  the  Adityas  and  makes  his  sister  the 
wife  of  the  eighth  Vasu,  Prabhäsa  (1,  66,  20,  27,  39),  and  the  mother  of 
ViSvakarman.  There  is  a  distinction  made  between  the  Bärhaspati  Bhä- 
rati  or  treatise  on  theology  (divine  cows,  13,  J6,  28)  and  the  Bärhaspatam 
Jnänam  or  Sästram,  his  legal  code,  declared  by  Indra  (12,  142,  17).  He 
lectures  to  Asuras  as  well  as  to  gods  (as  Devaguru  and  on  sin  washed 
out  by  good  acts,  ib.  152,  32  f.).  Brhaspati's  quarrel  with  Samvarta  is 
mentioned  in  12,29,21  and  told  in  14,  5,  4L1)  Bharadväja  is  eldest  son 
of  Brhaspati  (§  125).  Samvarta  is  his  brother,  a  Siva-worshipper  (14,5 — 6), 
opposed  to  Indra  and  Brhaspati. 2) 

§  124.  Vasistha  and  ViSvämitra.  —  The  Seven  Seers  are  the  most 
important  group  of  Devarsis.  Like  the  Devas  they  have  their  maids,  De- 
varsikanyäs,  nymphs  who  welcome  the  Devarsis  to  heaven  (13,  107,  130; 
the  general  rule,  but  see  above,  is  that  seers  cannot  have  children  with- 
out women,  1,  74,  52).  As  the  Brahmarsis  are  headed  by  Afigiras  and  the 
Paramarsis  by  the  son  of  Brahman  called  Sanatkumära,  so  Brhaspati  heads 
the  general  group  of  Devarsis  (3,  85,  71;  12,  37,  9);  but  the  Seven  De- 
varsis are  headed  by  Vasistha,   and  these  are  they  that  have  their  rising 

*)  On  Bphaspati,  see  remarks  on  Usanas  and  Brhaspati  in  my  Ruling  Caste.  p.  202; 
and  on  his  epic  connection  with  Atharvan,  Atharvä  sa  Brhaspatih  (13,  14,397),  see 
Proc.   Amer.   Philosophical   So.,   vol.  49,  p.  39 f. 

2)  Compare  Leumann,  Die  Bha rata- Sage,  p.  68  f.,  on  the  Samvarta  -  Maruttlya 
Itihäsa.  According  to  H  1833  f.i  Marutta's  daughter  became  Samvarta's  wife,  not  the 
wife  of  Angiras  (as  in  13,  137,  16).    On  Brhaspati's  impious  treatise,  see  H  1505  f. 
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and  setting  as  stars  on  Meru  in  the  North,  in  contrast  to  the  Brahmarsis 
and  Maharsis.  Historical  treatment  of  the  two  chief  seers  is  here  ignor- 
ed.  These  Seven  are  sometimes  implied  by  the  word  Devarsis.  Thus 
in  the  tale  of  Nahusa,  "the  Seven  Seers  and  the  Brahmarsis  will  drag 
him",  followed  by  "the  Devarsis  and  Brahmarsis  dragged  him"  (5,  15,  20; 
17,  8).  Compare  too  sapta  saptarsayah  Siddhä  Vasisthapramu- 
khailj  saha  (14,  27,  18),  where,  as  often,  the  later  epic  unites  other 
blessed  ones  in  heptads  with  the  Seven  Seers.  Vasistha  Stands  so  much 
at  the  head  that  the  Vasisthl  kästhä  is  the  "Northern  course"  of  the 
sun  (=dhänisthT,  or  Kuberan,  5,  109,  16).  No  difficulty  is  experienced 
in  treating  the  seven  as  at  once  persons  and  stars:  "The  Seven  Seers 
shine  in  the  sky  because  they  honor  the  law  of  the  Creator"  (3,  25,  14). 
Washed  free  of  stains  they  shine  like  fires  in  Indra's  heaven;  they  were 
with  Manu  in  the  ark  (2,  7,  gf.;  3,  187,  31).  Near  the  "field  of  Kapila" 
they  have  a  Tfrtha  (3,  83,  72).  But  as  a  group  they  have  little  action  in 
common.  They  are  occasionally  identified  with  the  seven  Prajäpatis  (12, 
336,  27  f.),  but  when  enlisted  are  more  often  separated,  as  in  1,  123,  50 f. 
(cf.  H  14 148),  "all  the  Prajäpatis  and  the  Seven  Maharsis,  Bharadväja, 
KaSyapa,  Gautama,  ViSvämitra,  Jamadagni,  Vasistha,  and  Atri,  who  rose 
when  the  sun  was  extinguished".  Atri  usually  Stands  next  to  Vasistha  or 
KaSyapa,  and  like  the  latter,  belongs  to  both  groups.  The  Seven  Seers 
are  in  the  North  with  Arundhati,  wife  of  Vasistha  (later  of  Dharma,  H  145) 
or  of  all  the  seers  (?  5,  III,  14).  In  the  story  of  Svähä  (see  Agni),  each 
wife  is  personated  by  Agni's  love.  To  be  unable  to  see  Arundhati  pre- 
sages  death  (RG  3,  59,  16);  to  see  her  and  the  pole-star  intermittently 
presages  death  in  a  year  (12,  318,  9).  In  the  Theft  of  the  Lotus,  the  yir- 
tuous  Arundhati  is  accompanied  by  a  maid-of-all-work,  Gandä.  Vrsädarbhi 
(^aibya),  angered  at  the  rejection  of  his  offering,  produced  a  Yätudhäni 
and  bade  her  kill  the  Seers,  which  she  could  do  only  by  knowing  the 
meaning  of  their  names.  Indra,  disguised  as  a  hunter,  tested  their  virtue, 
and  the  Seven  went  to  heaven  with  him  —  a  tale  immediately  retold  with 
variants,  Indra  being  undisguised  and  Agastya  the  chief  seer  in  action,  as 
he  and  others  in  the  second  Version  take  part  in  this  tale  (13,  93,  20 f.). 
The  Seven  also  unite  in  composing  a  code.  They  are  called  here  the 
CitraSikhandinas,  an  epithet  also  of  Visnu  (12,  336,  27  f.).  Arundhati,  though 
a  model  of  faithfulness,  yet  suspected  Vasistha  and  became  "smoky-red" 
(1,  233,  28 f.).  She  is  a  spotless  adherent  of  Öiva,  as  is  ViSvämitra  of  Skanda 
(3,  225  and  9,  48);  she  may  be  the  Jatilä  of  1,  196,  14,  "wife  of  seven  Rsis 
as  said  in  the  Puräna"  (as  in  12,  38,  5,  called  Gautami).  Vasistha  is  the 
"best"  (etc.,  etymology,  1,  174,  6);  born  of  Mitra-Varuna  (see  p.  118) 
or  "owing  to  Krsna's  power  and  wish  born  in  a  jar"  (13,  159,  19).  As  son 
of  Varuna  he  is  Väruni,  also  called  Apava  (1,  99,  5);  he  was  born,  bred, 
and  died  in  the  East  (5,  108,  13).  His  special  Tirtha  is  Ujjälaka  (3,  130, 
17,  or  Ujjänaka).  For  the  theft  of  his  cow,  see  Vasus  (§  112).  The  cow, 
Nandini,  was  also  desired  by  Viövämitra,  son  of  KuSika's  son  Gädhi,  who 
tried  to  steal  it  in  a  well-known  tale  (1,  174,  5  f.,  as  Brahmarsi,  here  son 
of  Brahman).  His  eldest  son,  äakti,  quarrelled  with  Mitrasaha  Kalmäsa- 
päda,  patron  of  ViSvämitra,  who  had  a  Räksasa  devour  äakti  and  the 
rest  of  Vasistha's  hundred  sons  (1,  176,  6 f.;  R  3,  66,  8).  Vasistha  tried  to 
drown  himself,  but  the  rivers  Vipäs"  and  ^atadru  refused  to  drown  him; 
afterwards  he  freed  the  king  Kalmäsapäda  Saudäsa  from  possession  by  a 
Räksasa,  and  the  king  caused  the  Seer  to  beget  by  his  wife,  Madayanti, 
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a  son  ASmaka  (1,177,47;  Saudäsa  also  in  13,6,32;  14,  57,  igf.).  Another 
tale  connects  Vasistha  and  Visvämitra,  the  Apaväha,  which  relates  how 
the  two  seers,  living  on  opposite  sides  of  the  SarasvatT,  quarrelled.  Vi- 
svämitra commanded  the  river  to  bring  him  his  rival  to  kill.  Afraid  to 
disobey  yet  also  afraid  of  the  curse  of  Vasistha,  the  Sarasvati  carried  him 
off  to  the  other  bank  but  brought  him  back  before  Visvämitra  could  kill 
Vasistha,  who  won  over  the  river  by  fulsome  praise.  The  Sarasvati  ran 
with  blood  for  a  year  owing  to  the  curse  of  ViSvämitra  (9,  42,  1  f.),  and 
hence  became  the  Arunä  ("Red  River",  name  of  a  branch  of  the  Ganges). 
Vasistha  is  credited  with  several  other  deeds.  He  cursed  Kärtavirya  (q.  v.) ; 
he  revived  Indra,  when  the  god  was  stupified  (12,  282,  21);  he  slew  the 
Khalin  Asuras  as  priest  of  the  gods,  by  bringing  the  Ganges,  as  Sarayü, 
to  the  lake  in  which  they  recovered  life  (13,  156,  17  f.).  He  exterminated, 
but  with  some  difficulty,  the  demons  of  Vaisravana  attacked  by  Mucu- 
kunda  (12,  74,  6  f.).  Kings  gained  merit  by  providing  him  with  water, 
wealth,  and  a  wife  (12,  235,  17  and  30;  13,  137,6;  15;  18).  Both  chapters 
say  that  he  produced  rain  in  drought;  he  is  called  Bhütakrt  and  Devaräj 
(13,  137,  13),  "king  of  (priests  as)  gods".  The  pseudo-epic  also  employs 
Vasistha  as  sermoniser  (12,  303,  7  f.,  etc.).  His  rival  Visvämitra  became 
a  priest  because  he  lacked  the  ability  to  be  a  king  (9,  40,  16 f.); 
but  as  a  priest  he  slew  Vasistha's  sons  (R  1,  59,  18),  created  the  KausikT 
(Pärä)  river,  served  as  priest  of  Matanga  and  elevated  Trisanku,  "made 
another  world",  became  father  of  Sakuntalä,  and  is  noted  for  his  pitiless 
disposition  (1,  71,  20  f.).  He  is  called  Bhüsura  as  a  priestly  god,  and  his 
guest  Indra  as  Vasistha  made  him  wait  a  hundred  years  serving  him  food 
(5,  106,  17 f.).  Gälava  waited  on  the  seer  and  in  the  pseudo-epic  is  called 
his  son  (13,  4,  52).  He  also  ate  dog's  meat  in  a  famine  (12,  141,  26f.) 
occurring  between  Tretä  and  Dväpara,  which  fixes  his  date.  The  village 
where  he  accepted  meat  from  a  Cändäla  was  adorned  with  temples  deco- 
rated  with  images  of  birds  and  had  iron  bells.  He  enunciates  the  doctrine 
that  a  seer  cannot  commit  a  deadly  sin  (ib.  75).  In  12,  293,  13  and  13, 
3,  1  f.,  he  is  said  to  have  created  Yätudhänas  and  fiends,  founded  the  race 
of  KuSika,  delivered  Sunahsepa,  become  father  of  Hariscandra,  hung  Tri- 
sanku head  downward  in  the  southern  sky  (cf.  H  730 f.),  changed  Rambhä 
into  a  rock,  and,  as  a  star,  is  said  to  shine  in  the  middle  of  the  Seven 
Seers  of  the  North  and  Dhruva  Auttänapäda.  Gädhi  married  his  daughter 
to  Rcika,  son  of  Cyavana,  and  by  this  Rcika's  advice  mother  and  daughter, 
embracing  two  trees,  became  mothers  of  Visvämitra  and  Jamadagni.  As 
his  descendants  are  named  Yäjnavalkya,  Närada,  ASvaläyana,  etc.  (ib.  13, 
18,  52Q-  According  to  R  1,  34,  3  f.,  it  is  his  older  sister  Satyavatl  who 
descended  to  earth  as  the  KauSiki  river  (ib.  1,  51  f.,  the  story  of  TriSaiiku). 
His  son  Kapila  is  called  Deva  (3,  108,  18). 

§  125.  The  other  members  of  the  group  of  Seven  Seers  are  not  so 
important.  Ahalyä  lends  interest  to  Gautama,  who  is  argued  down  by 
Atri,  serves  as  priest  of  Nimi,  and  is  called  Medhätithi,  his  son  being 
Cirakärin,  who  objected  to  matricide  enjoined  by  Gautama  (12,  267,  2  f.). 
As  sons  are  named  äatänanda,  Krpa,  äarabhanga,  Ekata,  Dvita,  Trita  (§  46), 
Vämadeva.  The  last  has  "wonderful"  swift  steeds  and  appears  beside 
Medhätithi  in  Öakra's  court  (2,  7,  17;  3,  192,  40f.).  Bharadväja,  eldest  son 
of  Brhaspati  and  priest  of  Divodäsa  (13,  30,  24),  provides  Vltahavya  with 
a  son  (by  a  sacrifice,  ib.)  and  supplies  Räma  DäSarathi  with  a  magic  garden 
(R  2,91,  ii  f.).    He  is  said  to  reside  at  Prayäga  but  is  not  an  important 
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figure  in  either  epic,  though  father  of  Drona  by  GhrtäcT  (i,  166,  i  f.j.  The 
pseudo-epic  says  that  he  flung  water  at  Visnu  and  thus  made  the  Srivatsa 
sign  on  his  breast  (12,  343,  54);  but  the  same  chapter  (vs.  132)  ascribes 
this  sign  to  Rudra's  trident.  *)  His  son  Bhumanyu  (1,94,  22;  H  1730)  is 
Bharata's  by  "legal  transfer".  Yavakrita,  another  son,  is  resurrected  with 
Bharadväja  after  entering  fire  (3,  138,  22).  Jamadagni  is  famous  mainly  as 
father  of  Bhärgava  Räma  (R  1,  75,  3),  though  he  is  extolled  as  a  great 
sacrificer  (3,90, 16).  Räma's  fame  rests  on  his  being  Haihayesapramäthin, 
or  slayer  of  Arjuna  and  the  other  Haihayas  (5,  181,  12).  Of  warriors  he 
slew  64000,  cutting  off  their  ears  and  noses  and  breaking  their  teeth,  be- 
sides  stifling  7000  Haihayas  in  smoke  and  torturing  them,  and  butchering 
10000  with  his  own  axe.  Altogether  he  cleared  earth  of  warriors  twenty- 
one  times  and  then  gave  earth  to  Kasyapa  (1,  66,  48,  etc).  He  contends 
with  Bhisma  (5,  179,  14),  etc.  The  five  lakes  he  filled  with  blood  are 
known  (3,  83,  27  f.)  and  he  is  often  mentioned,  in  his  röle  of  destroyer, 
as  "the  most  glorious  increaser  of  the  fame  of  the  Bhrgus"  (7,  70,  23  f., 
as  Bhärgava).  He  killed  his  mother  Renukä  to  oblige  his  father  (3,  n6r 
14;  R  2,  21,  32),  an  act  highly  extolled,  though  she  was  a  good  wife 
(R  1,  51,  11);  but  her  husband  accused  her  in  re  Citraratha  (3,  116, 
6  f.).  Räma,  however,  restored  her  to  life  and  received  invulnerability 
and  long  life  as  his  reward.  He  is  a  direct  descendant  of  Indra,  incar- 
nate  as  Gädhi  (12,49,6;  a  Sivaite,  ib.  33).  Räma  cut  off  the  arms  of 
Arjuna  Kärtavlrya  (whose  followers  killed  Jamadagni),  through  the  curse 
of  Vasistha,  as  originally  the  hero  got  his  thousand  arms  through  grace 
of  Dattätreya  (a  form  of  Visnu).  Väyu  argues  with  him  on  the  folly  of 
opposing  seers  (12,  49,  35;  13,  153,  7).  See  also  §  150.  The  seer  KaSya- 
pa  is  a  Prajäpati  (q.  v.),  but  also  priest  of  Paraäu-Räma  (3,  117,  12  f.). 
His  son,  the  crane,  is  older  than  the  Himalayan  owl  (3,  199,  7;  12,  169, 
18  f.).  Atri  also  is  a  kulapati  and  a  seer,  whose  wife  is  Anasüyä  (R  7, 
1,  5).  She  was  so  vigorous  an  ascetic  that  she  irrigated  earth  with  the 
Ganges  in  drought  and  on  another  occasion  "made  ten  nights  one"  (R 
2, 117, 11),  because  her  friend  was  cursed  to  "become  a  widow  to-morrow". 
"Morrow  shall  not  be",  said  Anasüyä,  and  extinguished  it  by  making  ten 
nights  one.  At  least,  so  the  scholiast  explains  the  phrase  dasarätrani 
krtä  rätrih;  but  it  is  more  likely  that,  being  a  clever  woman,  Anasüyä 
shifted  the  calendar.  Atri  had  many  sons  (1,66,6);  he  is  son  ofBrahman 
and  son  of  Usanas  as  well  (contradictions  of  the  sort  are  common  of  course), 
also  father  of  Durväsas.  Atri  was  the  first  to  deify  a  king,  so  that  Gau- 
tama  called  him  a  sycophant,  but  Sanatkumära  upheld  the  deification,  and 
Atri  got  ten  crores  of  gold  and  ten  loads  of  jewels  (3,  185,  35).  The  point 
of  the  story  is  that  the  king  is  god  on  earth,  as  is  the  priest,  and  they 
must  combine  to  keep  the  lower  Orders  in  subjection.  The  king  here 
is  the  Räjarsi  Prthu  Vainya,  whose  astronomer  was  Garga.  This  king's 
father  had  been  dethroned  and  executed  for  his  sins,  in  accordance  with 
the  principle  that  a  wicked  king  "should  be  killed  like  a  mad  dog",  so 
that  his  son  was  naturally  pleased  to  be  made  divine.  Atri  saved  the  gods, 
when  Rähu's  arrows  had  pierced  sun  and  moon,  by  becoming  sun  and 
moon  and  giving  equal  light  (13,  157,  8  f.).  Noteworthy  in  this  version 
of  the  ancient  tale  is  the  attribute  of  arrows.  Atri  (originally  an  epithet 
of  fire,  like  the   names  of  all  the   Seven)   "burns"   the  demon  and  then 

l)  On  Bharadväja   as  philosopher  (12,  182—189),  see  Pizzagalli,    La   Cosmogonia 
di   Bhrgu   (Memorie  del  R.  Instituto  Lombardo,  1910). 
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"illumines"  the  world  with  his  own  glory  (tejas).  According  to  1,21,13, 
Atri  tried  for  a  Century  to  get  to  the  bottom  of  the  ocean.  He  is  mytho- 
logically  important  only  as  demon-expeller  and  father  of  Soma  (q.  v.).  He 
is  son  of  Brahman  (13,  65,  1),  well  versed  in  physiology  (12,  214,  23),  and 
is  cited  for  the  dictum,  "those  who  give  gold  grant  all  wishes"  (13,65,  1). 
§  126.  Agastya  is  the  chief  seer  outside  the  charmed  circles  of  Bhrgus, 
Angirasas,  and  the  Seven. *)  He  is  still  called  Agasti  in  the  epic  and  is 
famous  for  having  become  the  Seer  of  the  South  (as  star  he  is  Canopus). 
He  was  a  sort  of  half-brother,  kumbhayoni,  of  Vasistha,  son  of  Mitra- 
Varuna  (3,  103,  13  f.),  hence  called  Kumbhasambhava.  He  was  told  by  his 
ancestors,  whom  he  saw  hanging  in  a  pit  upside  down,  to  get  offspring. 
He  then  made  and  married  the  perfect  woman  Lopämudrä  (3,  130,  6),  for 
whose  sake  he  sought  jewels,  but  got  from  the  Asura  Ilvala  the  latter's 
well  cooked  brother  Vätäpi  to  eat  (3,  II,  37;  R  3,  II,  57).  Merely  saying 
hum,  Agastya  reduced  the  Asura  to  ashes.  In  Salya  this  is  told  as  a 
clever  trick  (9,  31,  13;  cf.  3,  96,  4, f.;  206,  28,  etc.).  As  lokabhävana  he 
drank  up  ocean  to  free  earth  from  the  Käleya  Asuras  or  from  Hiranyäksa 
(1,  188,  15;  3,  103,  13  f.;  104,  15  f.;  S  12,  208,  13  f.).  He  cursed  Nahusa 
for  insolence  and  Kubera  (3,  179,  13  f.;  161,  58 f.).  He  tricked  the  Vindhya 
to  stop  growing  tili  his  return  as  he  went  South  (conquered  the  South, 
R  6,  118,  14).  His  wife  accompanied  him  (type  of  devotion,  3,113,23). 
He  legalised  hunting  by  dedicating  deer  to  gods  (1,  118,  14).  He  gave 
rain  when  Indra  failed  to  do  so  (14,  92,  4  f.).  He  is  expressly  mentioned 
with  the  Seven  Seers  as  examples  of  those  who  became  hermits,  "mighty 
in  their  own  Sütras  and  Sästras",  and  eventually  rose  to  heaven  "not  as 
Naksatras  but  as  Clusters  of  lights"  (12,  245,  i6f. ;  anaksaträh  .  .  jyo- 
ti§äm  ganälj,  ib.  22  f.).  Such  star -seers  are  still  affected  by  earthly 
struggles  (5,  51,  54).  Agastya  turns  Märica  and  his  mother  into  fiends 
(R  1,  25,  11);  is  visited  by  Räma  and  aids  him  (cf.  R  3,  II,  33  f.;  ib.  7, 
j6y  23  f.,  etc.).  He  causes  Mahendra  to  be  set  in  the  sea,  gives  Indra's 
spear  to  Räma,  and  frees  Sveta  from  the  curse  of  eating  his  own  body 
(R  4,  41,  20;  R  6,  in,  4;  R  7,  78,  19).  His  brother  is  Sarabhanga  (R  3, 
n>  39 Q.  Agastya  refused  to  be  son  of  Mitra  (R  7,  57,  5  f.).  His  pupil 
is  AgniveSa,  Guru  of  Drona  (1,  139,  9f.).  His  mother  is  not  epic,  butVP. 
i,  10,  9  makes  him  an  incarnation  of  Pulastya  and  Priti,  formerly  called 
Dambholi  (here  also  other  later  views  regarding  the  birth  of  other  seers). 
H  12845  agrees  with  R  4,  41,  35  in  locating  his  abode  on  Kunjara,  but  R 
places  his  asylum  five  leagues  from  Rämagiri,  on  the  GodävarT,  and  on 
Malaya  (ib.  3,  11,  39  and  81;  ib.  4,41,  16;  ib.  6,  126,41).  Elements  of 
the  Agastya  story  appear  in  connection  with  other  saints.  His  feat  of 
drinking  up  ocean  he  shares  with  Utathya ;  but  it  is  what  any  (§  65)  Yogin 
can  do  (12,  237,  24,  kämät  pibati  cä  'sayän).  The  story  of  his  eating 
Vätäpi,  the  brother  of  Ilvala,  is  like  that  (p.  180)  of  Kaca,  son  of  Brhas- 
pati,  who  was  reduced  to  paste  and  eaten.  The  tale  of  the  inverted  an- 
cestors and  their  advice  is  to  be  found  in  connection  with  Jaratkäru  and 
others.  These  good  stories  exist,  and  are  fitted  on  to  various  figures, 
like  the  beloved  tale  of  the  "wisest  youngest"  (yo  'nücänah.  sa  no  mahän, 
3,  133,  12  =  9,  51,  50,  and  12,  324,  6),  a  general  apophthegm  of  the  seers 
fitted  on  to  Särasvata,  who  was  Vyäsa  Apäntaratamas. 


*)  For  details  of  the  Agastya-story,  see  Adolf  Holtzmann  in  ZDMG.  34,  589  f. 
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§  127.  Other  groups  less  definite  than  those  above  and  a  few  more 
Single  seers  are  prominent.  Among  the  groups  are  the  Välakhilyas,  who 
sometimes  appear  on  earth  and  sometimes  are  assigned  to  the  sun,  where 
they  appear  as  Marlcipas,  drinking  the  rays  of  the  sun,  or  in  the  sun's 
disc  or  on  Himavat  (1,  30,  7;  R  3,  35,  14 f.).  Garuda  was  born  through 
their  penance  to  rival  Indra;  their  father  may  be  Kratu  (ib.;  N.  to  1,  66,  8). 
They  belong  to  the  class  of  Siddhas,  who  include  saints  of  both  worlds 
(R  3,  1,  23  ;  ib.  2,  70,  30),  and  have  attained  their  State  through  asceticism 
(siddhagati,  3,  145,9;  146,93;  158,84),  though  the  Siddhas  also  include 
star-saints  (R  5,  54,  24).  The  Välakhilyas  worship  beside  Ganges  (3,  142, 
5)  and  make  sacrifice  (3,  90,  10).  In  the  former  passage  they  may  be  called 
Vaihäyasas,  or  these  "spirits  of  air"  may  be  a  separate  class  (as  later). 
They  are  often  associated  with  Vaikhänasas  (as  at  Mt.  Arcika,  3,  125,  17), 
also  a  class  of  supernatural  saints  (3,  114,  15).  In  13,  141,  99 f.,  the  Väla- 
khilyas live,  thumb-size,  in  the  sun's  disc,  keeping  the  uncha  vow  and  hav- 
ing  the  power  of  gods  (cf.  H  11  811  and  VP.  2,  10,  21).  They  live  1000 
ages.  The  Räm.  identifies  them  with  Vaikhänasas  (R  4,  40,  58),  but  not 
always  (R  3,6,  2  and  ib.  35,  I4f.).  The  Särasvatya  gana  of  60000  saints 
mentioned  with  Gärgya  may  be  identified  with  these  saints  of  the  Saras- 
vati  (9,  51,  51  and  3,  90,  10).    Rudra  teaches  them  (12,  249,  18). 

§  128.  The  Uttara  Kurus  are  another  class  of  Northern  saints  and 
seers,  living  beyond  the  gate  barred  by  the  head  of  the  monster  Mahisa, 
south  of  Nila  and  on  the  flank  of  Meru  (3,  145,  17;  231,  97  f.;  6,7,2).  They 
live  ten  thousand  and  ten  hundred  years  and  are  buried  by  birds  (cf. 
p.  20).  They  have  heavenly  felicity  in  food  and  freedom ;  their  clothes  are 
grown  by  trees;  their  women  are  not  restrained  (1,  122,  7f. ;  13,  54,  16). 
They  associate  with  spirits  born  of  water  and  fire  and  mountain,  and  where 
they  live,  Indra  "rains  wishes",  and  jealousy  is  unknown  (13,  102,  25,  lokalj 
as  modern  log,  people). 

§  129.  a)  Cäranas  and  Caras.  —  Other  collective  and  indeterminate 
bodies  called  seers  and  Munis  are  the  Cäranas,  raised  from  the  condition 
of  earthly  "wandering"  minstrels  to  a  heavenly  State.  The  "path  of  Cä- 
ranas "is  that  of  seers,  yet  they  are  found  at  the  courts  of  kings  as  well 
as  gods,  as  also  in  hermitages  (1,  63,  66;  5,  123,  5,  etc.;  cf.  R  4,  40,  30). 
They  speak  as  heavenly  prophets  and  are  reckoned  as  Rsis  (R  5,  55,  30 
and  34).  A  similar  heavenly  group  is  that  of  the  heavenly  Cyclists,  a  sort 
of  Siddha  (R  5,  48,  24),  who  accompany  Nägas,  Siddhas,  Gandharvas,  etc., 
as  in  3,  85,  72.  The  scholiast  calls  them  the  cycling  heavenly  bodies  (sun 
and  moon),  but  in  13,  141,  103,  a  distinction  is  drawn  between  these  pure 
souls,  called  Cakracaras,  the  Somacaras,  and  the  Välakhilyas,  as  if  all  were 
sainted  seers,  with  whom  are  the  Pitr  Seers  called  ASmakuttas,  Sampra- 
ksälas,  etc.  The  Saumyas  and  Raudras  of  13,  150,  26  are  apparently  groups 
of  Pitr  Seers  (as  in  Manu  3,  199);  but  the  £vetas  and  Yatis  who  support 
the  Päficarätra  Sänkhya  religion  (of  12,  349  and  350)  are  earthly  sectarians. 

b)  Finally,  the  Tusita  spirits  or  gods  also  illustrate  the  negligible  dis- 
tinction between  gods  and  spirits.  They  are  created  by  äiva,  who  (in  the 
pseudo-epic)  creates  and  upholds  the  seven  Munis  and  groups  of  gods, 
the  drinkers  of  heat  and  of  Soma,  the  Lekhas,  and  Suyämas  and  Tusitas 
and  Brahmakäyas  and  Äbhäsuras,  the  smoke-drinkers  and  Gandhapas,  the 
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eaters  by  touch  (Sparääs~anas),  drinkers  by  (or  of)  sight,  the  butter-drinkers, 
thought-gleamers  (Cintyadyotas) ,  and  groups  more  familiär  (Suparna- 
Gandharva-PiSäca-Dänavä  Yaksäs  tathä  Cärana-pannagäs"  ca), 
some  being  seers  and  some  gods  (13,  18,  73  f.).  The  Tusitas  are  Buddhistic 
and  are  found  only  here  and  in  H  (171,  418,  1346),  being  as  unknown  to 
the  real  epic  as  are  the  Abhäsuras  and  Lekhas  (v.  1.  lokas). 

§  130.  Several  individual  seers,  sometimes  without  family,  sometimes 
assigned  to  a  well-known  group,  exist  for  the  purpose  of  a  story  or  moral. 
The  seer  Tanu  is  such  a  Rsi,  an  allegory  of  hope.  He  was  eight  times 
as  long  as  other  men  and  as  thin  as  one's  little  finger,  and  he  talked  with 
a  hopeless  king  around  whom  sat  the  Munis  "as  round  Dhruva  sit  the 
Seven  Seers"  (12,  127,  6f.;  ib.  25).  Matanga,  famous  in  R,  where  the  trees 
are  said  to  have  grown  in  his  hermitage  from  the  sweat  of  his  pupils  (R 
3j  735  23f-l  ib.  74,  21  f.),  and  owing  to  whose  curse  Välin's  followers  turn 
to  stone  if  they  intrude  on  him  (R  4,  11,  52;  ib.  46,  22),  appears  in  Mbh. 
as  authority  for  the  rule,  "break  rather  than  bend"  (as  Mätanga,  metri 
causa,  5,  127,  19).  He  was  of  low  birth  and  was  reproved  by  his  ass  for 
beating  her,  which  caused  him  to  exercise  austerities  tili  his  accumulation 
of  merit  exercised  the  gods,  and  Indra  in  self-defence  taught  him  that  it 
was  vain  for  a  man  of  low  caste  to  try  to  attain  Brahmanhood  and  turned  him 
into  a  bird  (see  p.  137).  Dadhlci,  or-ca,  who  took  Indra's  place  for  a  thou- 
sand  years  and  took  sides  with  Siva  at  Daksa's  sacrifice,  is  known  chiefly 
as  giver  of  his  bones  to  make  Indra's  bolt  (12,  285,  11  f.;  ib.  343,  28 f.). 
Many  of  this  order  are  famous  Räjarsis,  that  is  seers  who  had  been  kings, 
like  Dillpa  (5,  109,  5,  of  the  South),  Yayäti,  Mahäbhisak,  etc.,  who  won  and 
lost  worlds  (1,  102,  3,  S  has  °bhisak).  Mahäbhisak,  being  cursed,  apa- 
dhyätah,  by  Brahman  to  be  born  on  earth,  was  born  as  the  son  of  Pra- 
tlpa  (Samtanu,  1,96,  3  f.).  Yayäti  Nähusya  is  known  as  ancestor  of  the  epic 
heroes  and  as  one  who  attained  to  heaven  and  feil  through  pride  but  sub- 
sequently  regained  his  heavenly  place;  the  Yayätipatana  on  the  Narmadä 
being  still  a  holy  spot  (3,  82,  48;  cf.  ib.  129,  3  f.,  his  place  on  the  Yamunä). 
His  son  Yadu  born  of  Devayänl,  daughter  of  Sukra  Kävya,  was  cursed  by 
his  father,  while  Puru  was  made  heir  (5,  149,  2  f.).  His  love  for  ViSväci, 
his  Gäthäs  on  desire,  death  by  starvation,  but  otherwise  his  felicity  are 
well-known  themes  (later  is  the  tale  of  his  daughter  Mädhavl,  5,  115,  6 f.; 
ib.  i2i,  if.;  cf.  1,  75,  32f.;  83,  37;  85,  9;  and  12,  26,  13;  327,  31  the 
Gäthä,  na  bibheti  paro  yasmät,  etc.).  He  has  a  Rajopanisad  or 
secret  of  royal  policy,  which  is  to  kill  every  foe  (12,  93,  39).  His  last  words 
were  nälam  ekasya  tat  sarvam,  "the  universe  is  not  enough  for  one 
man"  (7,  63,  9).  The  Rämäyana  teils  the  story  of  his  wives  (7,  58,  7 f.),  be- 
sides  referring  often  to  his  felicity  and  misfortune  (R  3,  66,  7 ;  R  4,  17,  10, 
etc.).  Yadu's  sons  became  Räksasas  and  Yätudhänas  (R  7,  59,  15) ;  his  other 
disinherited  sons  became  ancestors  of  wild  tribes,  Druhyu,  Turvasu,  Anu. 
R  1,  70,  40  makes  Yayäti  the  thirty-sixth  descendant  from  Brahman  as 
first;  Mbh.  (1,76,  1)  makes  him  tenth.  Less  general  are  the  tales  of  Rsis 
like  Grtsamada,  cursed  to  become  a  mrgali  krüralj,  wild  beast,  because 
he  made  a  mistake  in  recitation  (Varistha  cursed  him,  but  MaheSvara  freed 
him  and  made  him  "immortal  and  free  from  sorrow",  13,  18,  20).  NiSä- 
kara  was  a  southern  Rsi  who  practiced  penance  for  eight  thousand  years 
and  could  reconstruct  the  wings  of  Sampäti  when  burned  by  the  sun  (R 
4,  60,  8  f.).  SuvarnaSiras  is  the  golden-haired  ever  young  Muni  who  sings 
in  the  ocean,  unseen,   immeasurable,    "whose  song  is  the  roar"  of  ocean 
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(5,  no,  12:  not  an  "epithet  of  Svarbhänu",  PW).  The  same  passage  (ib. 
109,  11)  says  that  Yavakrita's  son  helped  Sävarni  Manu  establish  the  south- 
ern  boundary  of  the  sun.  A  Rsi  Maukanaka  had  vegetable  juice  for  blood 
and  danced  tili  all  the  world  danced  with  him.  He  was  son  ofWind  and 
Sukanyä  and  begot  seven  sons  with  wind-names.  Siva  converted  him  by 
turning  his  blood  to  ashes  (3,  83,  116 f.;  9,  38,  36 f.).  The  later  epic  teils 
of  Likhita's  hands  growing  out  after  being  cut  off  (12,  23,  18 f.;  115,22; 
130,  29 f.;  13,  137,  19),  and  of  the  Devarsi  called  Bhürbhuva,  a  son  of  Brah- 
man,  whom  one  sees  in  heaven  (13,  107,  81;  H  11  509)!  Occasionally  a 
saint  is  split  in  two  and  makes  a  pair.  Thus  in  3,  26,  5  f.,  Vaka  or  Baka 
Dälbhya  (=Därbhya);  but  in  3,  193,  4  f.,  Baka  and  Dälbhya  appear  as  "two 
long-lived  seers".  It  is  thus  that  Närada  Parvata  (water-giving  cloud)  be- 
comes  N.  and  P.  Whether  history  or  myth  underlies  some  of  the  tales 
of  the  Rsis  is  doubtful.  Animändavya,  who  was  not  a  thief  and  yet  was 
impaled  as  a  thief  (13,  18,  46),  and  opposed  the  Law,Dharma(§58),  may  reflect 
Christian  tradition.  Jimüta  the  Rsi  who  discovered  a  gold-mine  in  the 
mountains  and  gave  his  name  to  Jaimüta  gold  may  also  have  been  an  his- 
torical  character.  He  is  named  with  Marutta  of  auriferous  memory,  a 
Räjarsi  (5,  III,  23;  178,  47;  7,  55,  37  f.).  So  with  the  founders  of  schools 
such  as  Sändilya  and  his  wise  daughter  PancaSikhä,  befriended  by  Siva, 
who  paralysed  Indra  as  he  tried  to  kill  the  saint,  "long-suffering  Käpileya", 
first  pupil  of  Äsuri,  born  in  the  family  of  ParäSara  (7,  202,  84;  9,  54,  6; 
12,  218,  6f.;  254,  14;  321,  24;  13,65,  19).  Yet  these  characters  are  invol- 
ved  in  mythology  and  even  Märkandeya  lived  to  a  mythical  age,  though 
this  son  ofMrkandu  (S  3,  130  interpolated  after  B  128)  is  but  an  ancient 
story-telling  Rsi  (3,  25,  4 f. ;  183,  42 f.;  199,  1,  quest  of  an  eider),  of  whom 
we  know  naught  except  his  tales,  save  that  he  was  opposed  to  meat- 
eating  (13,  115,  38;  perhaps  ib.  125,  35)  and  was  husband  of  Dhümornä 
(ib.  146,  4).  Other  Rsis,  Yäjfiavalkya,  who  converses  with  Janaka  Daiva- 
räti  on  the  eight  princ'iples  and  sixteen  modifications  known  to  metaphy- 
sics  (12,  311,  3  f.),  Kätyäyana,  Garga,  Gärgya,  etc.  are  really  historical 
characters.  Durväsas,  "son  of  Atri",  and  Närada,  "son  of  ViSvämitra", 
are  not  dissimilar  in  their  love  of  mischief.  They  both  wander  over  the 
worlds,  human  and  divine,  and  both  make  trouble.  Durväsas  was  a  human 
form  of  &va,  as  Närada  was  of  Visnu.  Durväsas's  blessing  provided  Krsna 
with  16000  wives  (13,  160,  47;  161,  37)!  The  early  epic  merely  makes  him 
a  disagreeable  guest,  a  bald  ascetic  of  ferocious  temper  (3,  260,  3  f.).  Nä- 
rada as  Gandharva  is  a  cloud-spirit,  hence  a  rumbler  and  grumbler,  finally 
a  saint  fond  of  strife.  So  ViSvävasu,  though  a  Gandharva,  discourses  philo- 
sophy  (12,  319,  27  f.).  Närada  recited  the  epic  to  the  gods,  as  did  Asita 
Devala  to  the  Pitrs  (Devaläsita  teaches  Närada,  12,  276,  1  f.).  Of  all  these, 
Närada  is  most  transparent.  His  name  means  "water-giver" ;  he  is  at 
first  the  cloud,  parvata,  then  Närada  Parvata,  and  finally  Parvata  becomes 
a  shadowy  second,  tili  they  even  quarrel  (7,  55,  14 f.)  and  curse  Nrga  to 
become  a  lizard  (R  7,  53,  7  f.  cf.  13,  70,  1  f.,  a  different  Version  of  the  pop- 
ulär tale  of  the  curse  attached  to  stealing  a  priest's  cow).  In  12,  30,  4  f., 
as  uncle  and  nephew,  they  curse  each  other  to  become  a  monkey  and  to 
lose  heaven,  because  Närada  loves  Sukumärl.  Närada  is  Maharsi,  especi- 
ally  Devarsi,  but  he  appears  "on  a  cloud"  (R  7,  21,  3).  So  Kundadhära 
is  a  cloud  (jaladhara)  yet  a  Maharsi  who  speaks,  etc.  (12,272,6  and 
18  f.).  Närada  as  samarapriya  and  kelikara  sends  Rävana  to  the  White 
Island  tobemocked  (R7,20, 18;  ib.  37,  pra.5, 13).  One  who  dies  is  notatonce 
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reborn  but  wanders  as  a  spirit  like  a  great  cloud  through  the  sky  (12, 
298,  18).  Närada  is  lokacara,  and  as  a  cloud,  with  Svasana  (wind),  goes 
as  (cf.  meghadüta)  messenger  (3,  19,  21  f.).  Examples  of  his  desire  to 
foment  trouble  will  be  found  at  9,  52,  1 1  f . ;  ib.  50,66;  13,  155,  17;  158, 
20,  etc.  Mätali  teils  him  that  he  has  a  soul  himsätmakamana,  or-la, 
"stained  with  love  of  strife"  (5,  100,  19);  but  he  does  many  good  acts  (3, 
175,  18;  5,  185,  2;  7,  163,  15,  etc.).  Otherwise  he  is  a  fable-monger,  philo- 
sopher, and  sectarian  teacher  (5,160,15;  14,  24,  1  f.;  12,  339,  4 f.).  Nä- 
rada's  mother  was  Virini;  but  this  is  in  a  second  birth  (H  120 f.).  See  §  93 f. 

IX.   THE  THREE  SUPREME  GODS. 

§  131.  Brahman.  —  Brahman  lacks  the  hold  of  the  nature-gods  upon 
populär  imagination.  He  is  vaguer  and  tends  to  pass  back  into  the  universal 
world-power  out  of  which  he  emerged,  the  neuter  brahmam..  param(R7, 
109,  4,  sie)  or  brahman.  Yet  the  personifying  power  invests  even  It  with 
figurative  anthropomorphism ;  "the  city  of  Brahman"  =  brahman  (brah- 
mapuram  präpya,  brahma  mahat,  12,  177,  50 f.).  The  brahman 
is  philosophical;  Brahman  is  mythological,  the  husband  of  Kriyä  (§  38)  or 
of  Sävitri  (13,  146,4;  cf.  §  41). 

Brahman  is  atmabhu,  svayambhu,  "self-existent",  and  as  such  is 
generally  identified  with  Prajäpati  or  the  Great  Father  of  the  World,  Pitä- 
maha,  and  with  the  other  personified  abstractions,  Dhätr,  Vidhätr  (Maker, 
Disposer),  and  Visvakarman,  panurgos  in  a  good  sense,  All-maker.  He 
is  Lokapitämaha,  imperishable,  undeteriorating  (5,  97,  2);  "ageless,  eternal, 
unborn"  are  his  Standing  epithets.  He  is  at  once  Creator,  preserver,  and 
destroyer,  combining  in  himself,  in  the  earlier  epic,  the  funetions  later 
appropriated  by  other  gods.  As  Creator,  Brahman  created  the  worlds  and 
all  that  moves  and  does  not  move  ;  he  is  Bhütapati  (2,  3,  14),  "lord  of 
existent  things" ;  he  assigned  also  to  all  their  oecupations  (9,  39,  35;  10, 
3,  18).  "Maker  and  lord  of  the  world"  he  is  called,  by  various  terms 
(srstikrd  deva,  sarvasya  dhätr,  lokakartr,  lokadhätr,  sarva- 
lokakrt,  jagatsrastr,  lokapati,  jagatpati,  etc).  He  is  pürvaja,  "first- 
born"  as  first  being,  and  so  aja,  "unborn".  His  creation  is  through  de- 
miurges.  He  produces  spiritually  "mental  sons"  and  they  beget  all  crea- 
tures.  Brahman's  own  birth  from  the  mundane  egg  or  from  the  lotus  (below) 
is  ignored  in  the  earliest  versions  of  his  creation.  Thus  R  2,  110,  3  f.,  in 
substantial  agreement  with  12,  166,  12  f.,  makes  Brahman  born  in  the  prim- 
ordial waters,  which,  unintelligent,  enveloped  the  world.  R  says  in  boar- 
form  (RG  as  "Visnu"  is  late),  but  Mbh.  ignores  the  "form"  and  says  that 
"Brahman  created  air,  fire,  sun,  earth,  space,  clouds"  (etc.  divisions  of 
time),  "and  then  the  Great  Father,  assuming  a  cörporeal  body,  Sarlram 
lokastham,  begot  sons  of  great  energy.  Daksa,  son  of  Pracetas  (one 
of  these),  then  begot  sixty  daughters,  and  the  Brahmarsis  begot  offspring 
by  them,  who  bore  all  creatures,  gods,  Pitrs  (etc.,  down  to  the  beings  born 
of  sweat  and  eggs).  Then  the  Great  Father  of  all  the  worlds  declared 
to  them  the  law  as  uttered  in  the  Vedas".  The  first  of  these  mental  sons 
was  Manci;  from  him  came  KaSyapa,  from  whom  again  came  gods  and 
men.  The  numbers  and  names  of  the  sons  differ  in  different  aecounts. 
In  the  S  text  of  the  tale  above,  Bharadväja  takes  the  place  of  Rudra,  and 
Bhrgu  (as  is  right,  cf.  1,  5,  7)  appears  between  Marlci  and  Atri ;  also  Pra- 
jäpati (Daksa)  takes  the  place  of  Präcetasa.  The  list  of  sons  is  then  Marici, 
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(Bhrgu),  Atri,  Pulastya,  Pulaha,  Kratu,  Vasistha  and  Angiras  (dual),  Bha- 
radväja  (or  Rudra);  followed  by  "and  Daksa  Präcetasa  (or  Prajäpati)  begot 
sixty  daughters".  The  S  text  endeavors  to  remove  Rudra  (£iva)  from  the 
Stigma  of  inferiority,  but  it  has  one  advantage,  that  of  making  the  mental 
sons  nine  in  number  (as  in  some  other  passages).  The  genealogists  (i, 
66,  4  and  65,  10)  call  these  sons  "mental",  but  know  only  six,  omitting 
Bhrgu,  Vasistha,  and  Bharadväja  or  Rudra ;  yet  they  add  Bhrgu  later.  Nine 
sons  beginning  with  Marfci  are  recognised  in  3,  272,  45  (without  further 
names);  the  scholiast  here  adds  to  the  six  the  names  of  Vasistha,  Närada, 
and  Bhrgu  (cf.  12,  340,  18;  346,  6).  Manu  adds  all  these  together  and  so 
makes  ten  (Manu  1,  35).  Rudra  may  also  be  got  into  the  list  by  1,  66, 
1:  "Six  are  the  great  seers  known  as  Brahman's  mental  sons;  eleven  are 
the  sons  of  Sthänu  (called,  the  eleven  Rudras").  The  genealogist  derives 
"Daksa  and  Daksa's  wife",  respectively,  from  the  right  and  left  thumbs  of 
Brahman;  gives  Brahman  another  son,  Manu  (father  of  the  Prajäpati  whose 
sons  were  the  eight  Vasus),  and  says  that  Bhrgu  was  born  from  the  left 
breast  (heart)  of  Brahman  (to  become  father  of  Öukra  and  Cyavana),  as 
Dharma  was  born  "cleaving  the  right  breast"  of  the  Father-god.  Dhätr 
and  Vidhätr  are  here  "set  with  Manu"  (also  a  son  of  Brahman  in  1,  73, 
9  and  12,  341,  34);  their  sister  is  Laksmi,  to  whom  also  are  ascribed  cloud 
horses  as  "mental  sons"  (1,  66,  41  and  51),  Six  seem  to  be  the  traditio- 
nal  number.  Eight  bring  the  sons  in  accord  with  the  eight  prakrtayafr 
of  philosophy  (so  Manu  and  Vasistha  are  added  in  12,  341,  34).  As  seven 
the  sons  are  confused  with  the  Seven  Seers  (§  118).  Thus  in  12,  208,  3, 
the  seven  are  patayah  prajänäm  or  Prajäpatis  (including  Vasistha  here) 
and  also  "seven  Brahmans"  (also  H  42).  In  this  chapter,  Daksa  is  the 
only  son  of  the  ten  Präcetasas  (sons  of  Präclnabarhis  in  the  family  of  Atri) 
and  is  called  Ka  (Brahman's  name),  though  in  the  preceding  section  Daksa 
is  "seventh  of  the  mental  sons  of  Brahman"  and  the  eldest,  "born  from 
the  thumb  of  Brahman  previous  to  the  birth  of  Marici"  (12,  207,  17  and 
19).  As  seventh  son,  Daksa  is  recognised  also  in  3,  163,  14.  In  R  I,  70, 
17,  a  genealogy,  Marici  is  chief  because  he  fathers  Kaäyapa,  ancestor  of 
gods  and  men,  and  so  elsewhere  in  genealogies.  Daksa  again  is  born  in 
later  accounts  from  the  mundane  egg  or  from  the  All -Soul  and  has  his 
own  "seven  sons"  (1,  1,  33)  and  twenty-one  Prajäpatis,  though  called  Prä- 
cetasa. In  1,  75,  4 f.,  Präcetasa  Daksa  is  Lokapitämaha,  since  he  married 
Virini,  (daughter  of  Virina),  called  Asiknl  (Night;  cf.  H  120)  and  begot 
fifty  daughters,  who  were  commissioned  to  bear  him  sons.  They  wed 
Dharma,  KaSyapa,  and  Soma,  and  to  KaSyapa  thirteen  of  them  bore  the 
Sun  and  other  gods ;  the  Sun  being  in  turn  father  of  Yama  and  of  Manu, 
who  begot  all  men!  If  one  believes  in  the  unity  of  the  epic  one  has  a 
pretty  task  here,  for  elsewhere  Daksa  has  sixty  daughters  and  Manu  is 
the  direct  son  of  Brahman  and  weds  the  extra  ten  (12,  343,  57;  H  12450); 
and  in  1,65,  11  there  are  only  thirteen  daughters,  Aditi  being  the  first. 
Another  tale,  10,  17,  10,  makes  Brahman  appoint  Rudra  Bhava  (Öiva)  to  be 
demiurge  and  create  all  beings,  but  £iva  runs  and  hides  in  water  (like 
Agni),  and  when  he,  Sthänu,  has  disappeared,  Brahman  "created  another 
creator  to  create  beings",  and  this  proxy  "created  beings  and  seven  Pra- 
jäpatis, with  Daksa  first"  (the  S  text  has,  "Daksa  Prajäpati  created  seven"). 
Brahman  here  at  least  is  higher  than  Öiva,  and  so  he  is  in  8,  35,  2 f.,  where 
Pitämaha  is  abhyadhika,  "superior"  to  Rudra.  The  special  demiurge 
of  the  second  creation  is  Daksa  also  in  H  116,  though  in  the  deluge-story 
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Brahman  creates  the  universe  through  Manu,  who  is  the  father  not  only 
of  men  but  of  gods  and  demons  (3,  187,  53).  In  2,  11,  18  f.,  where  the 
perfect  hall  of  Brahman  is  described,  the  prajänäm  patayah  include 
Daksa,  Pracetas,  etc.,  Gautama,  Angiras,  Kratu,  tili  the  list  runs  into  names 
that  cannot  be  considered,  but  it  suggests  that  when  the  "twenty-one" 
prajänäm  patayah  of  1,  1,  33  are  mentioned  as  twenty-one  Prajäpatis 
(I2>  335»  35)  and  only  twenty  are  named,  the  name  Prahläda  may  have 
been  left  out  as  incongruous,  the  space  being  filled  out  by  the  inept  yalj 
proktalj  actually  found.  Brahman  here  himself  heads  the  list  of  Prajä- 
patis as  first  of  the  twenty(-one).  Perhaps  the  stated  "six"  (above)  ori- 
ginally  included  Brahman,  thus  agreeing  with  the  "seven  Creators"  in 
number.  R  3,  14,  6  f.  has  a  similar  list  including  Kardama,  Vikrita  and 
others  mentioned  here  (12,  335,  35),  but  also  others  not  in  this  list,  Ari- 
stanemi,  etc.,  and  it  omits  Brahman.  Kratu  is  son  of  Brahman  and  father 
of  the  Välakhilyas  (1,  66,  9).  The  mystic  equivalents  of  the  mental  seven 
are  Sana,  Sanatsujäta,  Sanaka,  Sanandana,  Sanatkumära,  Kapila,  and  Sa- 
nätana  (12,  340,  72).  Of  the  demiurges,  Pulastya,  the  "beloved  son"  (3,  274, 
12),  begot  Raksasas,  Yaksas,  Apes,  and  Kinnaras;  he  is  renowned  as  father 
of  Viäravas  (hence  VaiSravana  and  Rävana),  who  was  half  of  himself  (3, 
274,  12 f.).  The  tale  of  Jatäyus  in  R  3,  14  assigns  only  eight  daughters 
to  KaSyapa  (among  them  Tämrä)  and  is  from  the  source  of  Mbh.  1,  66, 
though  it  upholds  the  later  view  that  Daksa  had  sixty  daughters.  Ädi  65 
and  66  were  originally  not  parts  of  one  creation  myth  but  have  been 
patched  together.  Many  other  beings  are  especially  "sons  of  Brahman", 
Jämbavat,  Kavi  (adopted  son,  13,  85,  125),  Death  (7,  53,  17,  born  of  Brah- 
man's  wrath),  Rudra  (idem,  H  43),  Tandi  (13,  14,  19);  and  Surabhi  is  (dif- 
ferent  to  the  account  in  1,  66)  born  from  Brahman's  vomit  of  ambrosia, 
a  disgusting  tale  (5,  102,  3).  Earth  and  Jarä  and  Sarasvati  are  also  "daugh- 
ters of  Brahman"  (2,18,2;  12,343,75;  13,155,2).  Närada  and  Sanat- 
kumära are  first  "great  seers"  only,  and  then  become  "sons  of  Brahman". 
Väcaspati  and  some  other  abstractions  are  not  sired  at  all.  The  cosmic 
myth  derives  even  Brahman  from  the  golden  egg  and  philosophy  has  him 
born  of  Ätman  (1,  1,  32;  12,  312,  3),  a  theory  united  with  that  of  the  birth 
from  Visnu's  navel  (R  7,  56,  7).  Vasistha  adresses  Brahman  as  "born  of 
the  egg,  born  of  the  lotus,  god  of  gods,  savior  of  the  world"  (cf.  H  3  5  f. 
and  7962  f.).  The  egg -theory  is  repudiated  in  a  speech  ascribed  to  the 
Wind  god:  "How  can  he  who  is  unborn  be  born  of  an  egg?  The  egg 
means  space;  thence  only  was  the  Great  Father  born.  There  is  no  (cos- 
mic) egg ;  but  Brahman  is ;  he  is  the  king,  the  enlivener  (creator)  of  the 
world"  (13,  154,  19).  Though  "lotus-born",  abjaja,  is  not  an  unusual 
epithet,  it  or  its  equivalent  padmayoni,  kamaläsana,  etc.,  is  found 
chiefly  in  late  chapters  of  books  seven  and  thirteen,  in  1,  54,  11  and  3, 
82,  25,  a  Tirtha-praise  of  Puskara,  also  in  the  Märkandeya  episode.  The 
birth  from  the  lotus  is  formally  recounted  in  3,  272,  44;  12,  207,  13;  and 
referred  to  occasionally,  as  in  3,  12,  38,  näbhipadmäd  ajäyata  Brahma. 
The  androgynous  Brahman  is  found  in  H  50,  where  he  divides  himself 
to  make  male  and  female. 

§  132.  Brahman's  titles,  and  those  the  most  magnificent,  are  given 
to  him  without  regard  to  belief  in  what  the  titles  imply.  In  the  late  pas- 
sage  where  he  is  subject  to  Vismi  and  this  god  produces  him  from  his 
navel  and  curtly  Orders  Brahman  to  attend  to  his  "creative  business" 
(präjäpatyam  karma,   R  7,  104,  7),   probably  as  late  a  passage  as  any 
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in  R,  Brahman  is  "mighty  lord  of  the  world".  In  the  same  book  he  is 
described  as  tribhuvaneSvara,  devadeva,  "lord  of  the  three  worlds", 
"god  of  gods";  though  the  Uttara  is  intent  on  making  not  Brahman  but 
Visnu  fit  these  titles  (R  7,98,  15  f.,  23  f.).  In  R  7,69,22,  Brahman  is  "god 
of  gods  and  lord  of  gods  and  great  forefather"  (devadeva,  deve£a, 
prapitämaha);  in  R  7,  76,  38 f.,  he  is  devadeveäa,  "lord  of  god  of 
gods",  an  epithet  usually  applied  to  Siva.  The  same  thing  occurs  in  H, 
devoted  to  Visnu,  but  willing  to  give  titular  honors  to  Brahman,  in  Ori- 
ental  style.  Titles  mean  something  historically,  but  they  are  no  gauge  of 
belief  or  of  the  estimation  in  which  a  god  is  really  held.  They  are  often 
mere  survivals.  Brahman's  titles,  Great  Father  (grandfather  of  the  world), 
Lord  of  all,  Creator,  Owner  of  all,  Guru  of  worlds  and  gods,  Pitämaha, 
Prajäpati,  ViSveSa,  Srastr,  Dhätr,  Lokaguru,  Lokavrddha,  Suraguru  (3,  274, 
11 ;  5,  49,  4;  cf.  1,6,5;  64,39),  are  amplified  more  for  grandiloquence 
than  for  added  meaning  by  the  epithets  Sarvalokapitämaha,  Sarvabhüta- 
pitämaha,  Lokabhävana,  LokeSvareSvara,  Lokädinidhane£vara,  Adideva  (7, 
53,  13  and  20),  Bhütätman  (3,  87,  19),  Lokädi,  Hiranyagarbha,  and  a  few 
expressions  of  doubtful  meaning,  Virinci  (1,  38,  17),  Niruktaga  (12,  340, 
50;  cf.  niruktam  abhijagmivän,  12,  343,  73,  of  Yäska  finding  the  lost 
Veda).  Dhätr,  often  independent,  is  Brahman,  e.  g.  in  3,  20,  27  f. ;  3,  173, 
8  (cf.  3,  19,  24;  5,  163,  44).  Visnu  and  äiva  eventually  assume  Brahman's 
titles  Jagannätha,  Vasudhädhipa,  Sambhü,  Sthänu,  Paramesthin,  and  even 
Pitämaha  (3,  231,  53).  Agni  and  Indra  as  well  as  Brahman  are  called 
Bhagavat,  Lokabhävana,  l£a,  Deveäa,  and  Brahman  is  Sarvabhuj  (like  Agni), 
when  destroyer  (12,  141,  55).  Brahman  is  also  "witness  of  the  world",  Lo- 
kasäksin  (DeveSa,  of  Brahman,  3,  142,  51).  In  a  few  places  Isäna  and  ISvara 
are  clearly  used  of  Brahman  (1,  188,  18;  3,  30,  22;  32,  1).  Brahman  is  per- 
sonified  Fate  (3,  30,  26  and  36).  R  2,  14,  49  calls  him  Atmabhü,  Prapi- 
tämaha, and  has  also  the  titles  of  the  other  epic,  Lokapati,  Varada,  Sar- 
valokapitämaha (R  6,61,  23  f.).1) 

§  133.  The  view  that  Brahman  was  the  Ädideva  or  original  god  is 
modified  only  in  the  later  epic  by  his  superiority  being  set  aside  in  favor 
of  Visnu  or  £iva,  with  one  exception.  This  exception  indeed  implies  that 
the  god  is  "lotus-born"  and  so  comes  under  the  head  of  Visnu's  general 
superiority.  It  is  complicated,  however,  by  the  intrusion  of  another  de- 
ment, which  recognises  as  coeval  with  Brahman  the  demon  of  darkness. 
The  account  in  general  resembles  those  already  given.  Brahman  is  born 
from  the  lotus;  Daksa  is  the  seventh  son,  and  has  fifty  daughters.  Dhätr 
Brahman  is  commissioned  by  Govinda  to  be  "overseer  of  all  beings"  (12, 
207,  17L ;  ib.  38).  But  immediately  on  Brahman's  birth  occurs  that  ofthe 
demon  Asura  Madhu,  whose  only  origin  is  "darkness"  and  who  is  even- 
tually slain  by  Krsna- Visnu,  "to  avenge  Brahman",  as  the  demon  of  dark- 
ness was  endeavoring  to  kill  the  Creator.  Madhu,  like  Brahman,  is  pür- 
vaja,  first-born,  and  from  darkness  (tamasä  or,  with  S,  tamasalj).  His 
origin  antedates  creation  and  is  due  to  the  principle   of  darkness  alone. 


')  For  other  titles,  expressing  the  idea  of  those  above,  add  Aja,  Pürvaja,  Abjaja, 
etc.  already  noted.  Adolph  Holtzmann,  Brahman  im  Mahäbhärata,  has  given,  as 
indicated  in  the  title,  a  conspectus  of  Statements  concerning  Brahman  for  the  Great  Epic 
(ZDMG.  38,  167  f.).  There  too  will  be  found  a  few  more  titles,  synonymous  with  those 
registered  above,  such  as  Trilokes'a,  Bhümipati,  Lokakrt.  The  moral  side  of  Brahman  is 
emphasised  in  the  titles  Devasattama,  Surasrestha  (etc.,  e.  g.  7,  94,  51),  "best  of  the 
gods".     On  his  epithet  "four-faced"  see  below. 
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He  is  described  as  attacking  Brahman  to  steal  the  Vedas  (in  12,  348,  271".; 
earlier,  without  the  title  Pürvaja,  in  3,  12  and  202).  Brahman  as  the 
principle  of  light  thus  creates  also  in  a  living  being  the  soul  which 
goes  to  his  heaven  as  light.  In  R  3,  5,  44,  he  greets  such  a  soul  with.a 
mere  welcoming  word,  susvägatam  (äarabhariga,  the  sainted  suicide; 
but  heroes  also  go  to  the  world  of  Brahman,  7,  142,  29;  143,  34  and  47). 
But  in  12,  200,  25,  Brahman  cries  "welcome"  and  then  "made  conscious 
the  flame  (soul)  and  it  entered  his  mouth". 

The  old  Vedic  tradition  that  the  Creator  was  exhausted  on  completing 
the  creative  act  finds  a  faint  reflection  in  the  epic  Statement  that  when 
Brahman  had  created,  he  rested  under  a  certain  Sälmali  tree  (12,  156,  7). 
He  "created  the  worlds"  at  Prthüdaka  on  the  SarasvatI  (9,39,  35)! 

§  134.  Brahman  as  Preserver.  —  The  usual  view  that  Brahman 
having  created  remains  inactive,  is  true  only  in  part.  He  appoints  in  the 
beginning  the  functions  of  his  children,  the  gods  (1,  31,  18);  especially  to 
Indra  he  hands  over  the  kingship  of  the  gods  (1,  212,  25),  and  entrusts 
to  him  the  combat  with  demons.  But  he  himself  is  no  idle  observer.  He 
continues  to  create  (thus  he  creates  death,  7,  52  =  12,  258),  and,  though 
usually  found  in  Brahmaloka,  often  wanders  about  to  various  resorts  (Pra- 
yäga,  1,  55,  1),  the  Mahendra  Hills  (favorite  resort  of  Bhütätman  Brahman, 
3,  87,  19  and  22),  the  Himavat  (9,  38,  5,  II,  29)  and  Puskara,  where  Brah- 
man made  sacrifice,  and  the  Brahma-lake,  where  Brahman  himself  erected 
the  sacrificial  post  (3,  84,  86).  Brahmaloka  itself  is  no  place  for  medita- 
tion.  Both  it  and  the  Hall  of  Brahman  are  gay  resorts.  Saints  and  heroes 
and  singers  and  dancers,  one  of  whom  is  Brahman's  own  daughter  (Me- 
nakä,  1,  74,  69),  enliven  Brahman's  home  (2,  11  passim  and  1,  96,  3;  21 1, 
3  ;  3,  82,  25),  whether  it  be  on  high  or  on  the  earth.  Brahman  lives  at 
Tirthas  and  especially  in  Kuruksetra,  which  is  "heaven  on  earth"  (trivi- 
stapa,  3,  83,  4);  for  once  every  month  "Brahman  and  the  gods  assemble 
there"  (ib.  191).  Probably  the  dawn-hymns  give  rise  to  the  belief  that 
the  Vedas  daily  awaken  Brahman :  "The  Vedas  and  Aiigas  and  Vidyäs 
awaken  to-day,  adya,  the  self-existent  lord  Brahman"  (R  2,  14,49).  So 
day  by  day  he  makes  the  sun  rise  (3,  313,  46)  and  keeps  daily  guard  over 
individuals  as  well  as  over  the  course  of  nature.  He  provides  food  in 
general,  but  in  particular  provides  wives  and  husband  (3,  224,  23 ;  229, 
45).  He  determines  the  sex  of  the  new  creature  (6,  98,  22)  and  imparts 
to  it  folly  or  cleverness  (5,  31,  2).  After  "repeatedly  calling  to  mind  what- 
ever  was  best",  Brahman  (Dhätr)  created  ASvatthäman  (9,  6,  12),  a  late 
creation.  He  constantly  directs  the  course  of  events.  As  the  embittered 
heroine  says  (3,  30,  21  f.):  "Brahman,  the  Creator  and  Great-grandsire, 
Maker  and  Lord  (Dhätr,  ISvara,  ISäna)  gives  weal  and  woe  to  every  crea- 
ture, and  plays  with  man  as  a  boy  does  with  a  bird  bound  to  a  string, 
or  as  a  man  with  a  marionette;  sending  this  one  to  hell  and  that  one  to 
heaven".  This  is  no  drowsy  god  sitting  apart  from  his  creation.  It  is  an 
active  god,  ruler  and  disposer,  though  more  or  less  confused  with  the 
idea  of  Fate.  Brahman's  activities  are  remarkably  varied  for  a  god  theo- 
retically  having  nothing  to  do  after  creating.  He  constantly  gives  advice 
when  the  gods  fear  danger,  teils  them  what  to  do,  informs  them  that  he 
has  forseen,  and  provided  against,  the  untoward  event  (1,  197,  5;  3,  100, 
6;  106,  1,  here  he  teils  the  gods  how  ocean,  drained  by  Agastya,  will  be 
filled).  He  comforts  "men  and  gods"  in  time  of  trouble  (3,  107,  7;  loka 
as   modern   log  =  men).     Or   a   lone   petitioner   (3,  293,  16)   seeks  aid   in 
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behalf  of  another   and  "through  the  grace  of  the   Seif- existent"  obtains 
the  boon. 

Long  after  creation,  when  men,  who  had  been  all  Brahmans  before 
(sarvarn  brähmam),  were  divided  into  castes,  and  sin  flourished,  Brahman 
created  laws  and  punishment.  He  makes  castes  through  the  help  of  the 
good  demon  Bali,  according  to  H  1688;  but  of  his  own  initiative  in  12, 
188,  4  f.  As  "half  of  Visnu",  Brahman  sleeps  a  thousand  times  four  Yugas 
(3,  189,  39—42);  but  when  he  wakes  he  remains  active  tili  the  end  of  his 
day.  Thus  he  curses  the  sinner  who  shocks  modest  Ganges  (1,96,6); 
curses  a  nymph  to  be  born  as  a  fish  (1,  63,  58);  curses  another  to  be  born 
as  a  doe  (3,  110,  36)  and  become  mother  of  the  horned  saint  Rsyasrnga; 
and  even  curses  the  gods  (but  this  is  late)  because  they  do  not  sacrifice 
to  him  (H  907).  Yet  all  the  curses  in  the  real  epic  are  for  the  good  of 
the  world,  and  so  he  curses  Kumbhakarna  to  sleep  half  the  year,  because 
this  demon  (grandchild  of  Brahman)  harries  gods  and  men  (R  7,  23);  and 
so,  though  he  permits  Indra  to  be  overcome,  he  instigates  his  release  (ib. 
61,  23).  He  gives  immortality  to  Vibhisana  because,  like  Prahläda,  he  is 
a  good  demon  (3,  275,  31=  R  7,10,35).  To  sinful  demons  he  refuses 
immortality  (1,  209,  21).  He  allows  the  Asuras  to  grasp  the  shadow,  not 
the  substance  (R  4,  40,  35).  His  recognition  of  Räma  as  Visnu  is  based 
on  moral  grounds  (R  6,  120,  13  f.).  From  his  mouth  came  the  priests  as  ut- 
terers  of  truth  (12,  72,  4,  etc.)  As  Sarvalokaprabhu  and  Bhütabhartr, 
he  blesses  the  undertaking  of  the  good  (R  2,  25,  25).  Even  the  victim 
of  his  rather  inconsiderate  boon  yields  with  an  expression  of  confidence 
in  the  seif- existent  Lokaguru  (Hanumat,  R  5,  48,  41  f.).  He  grants  the 
boon  of  invulnerability  not  only  to  the  Asvins  but  to  the  more  modern 
Hanumat  (R  5,  59,  19).  He  takes  from  U^anas  and  bestows  his  wealth  on 
Maya,  because  one  is  evil  and  the  other  good  (R  4,  51,  12  and  15).  Both 
epics  thus  recognise  him  as  an  ever-active  god.  The  gods  sit  round  him 
and  serve  him  as  courtiers  do  a  king  (2,  4,  41).  He  sits  in  his  "holy  world- 
revered  home"  and  advises  Agni  how  to  escape  dyspepsia  (1,  223,  68), 
when  appealed  to  by  that  god ;  and  without  appeal  comforts  his  daughter- 
in-law  Pulomä  (wife  of  Bhrgu)  and  "names  her  tears"  the  river  Vadhüsarä 
(1,  6,  5).  A  late  tale  makes  him  send  Indra  to  comfort  Sita  (after  R  3, 
50).  He  watches  battles  on  earth  and  comes  to  earth  to  advise  Vyäsa 
and  Välmiki  (1,  1,  59f. ;  R  1,  2,  23  f.).  He  had  a  war-chariot,  which  he 
shared  with  other  gods  (Indra,  Varuna,  and  ISäna,  7,  127,  1),  but  let  it  come 
into  the  possession  of  mortals.  He  journeys  on  a  vehicle  drawn  by  geese, 
the  gods  and  seers  being  his  escort  (3,  291,  17  f.).  He  is  called  here  Pad- 
mayoni,  Caturmukha,  Jagatsrastr.  He  gives  away  weapons  (R  2,44,  11, 
etc.)  and  even  makes  them  himself  (1,  225,  19;  R  3,  44,  14);  as  Dhätr  he 
makes  the  bolt  of  Indra  (12,  343,  41).  The  brähmam  astram  was  made 
by  him  to  counteract  other  weapons  (7,  201,  37),  apparently  distinct  from 
"Brahman's  rod"  (R  6,  22,  5).  He  made  (it  is  implied)  defensive  armor 
(7,  103,  20).  He  made  Hiranyapura  (3,  173,  11),  or  it  was  "made  by  ViS- 
vakarman"  (5,  100,  2),  who  is  a  secondary  Prajäpati  (1,  66,  28)  as  "maker 
of  arts".  Probably  the  two  were  sometimes  identified,  as  "ViSvakrt  made 
the  universe"  (13,  40,  37).  But  usually  Brahman  does  the  thinking  and 
ViSvakarman  does  the  work.  Thus  it  is  both  as  creator  and  preserver  that 
Brahman  commands  Viävakarman  to  make  Tilottamä,  to  tempt  Sunda  and 
Upasunda  to  their  ruin  (1,  211,  10).  So  (above)  Brahman  makes  the  bolt, 
but  in  3,  100,  23,  Tvastr,  the  artifex,   actually  converts  the  bones  of  Da- 
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dhica  into  the  bolt.  As  warrior-god,  Brahman  and  Prajäpati  taught  Ar- 
juna  how  to  use  weapons  (4,  61,  26),  Brahman  in  particular  teaching  him 
how  to  shoot.  Here  Prajäpati  is  not  Brahman.  So  in  14,  35,  25,  "spot- 
less  Brahman"  is  consulted  by  the  seers  including  Prajäpati,  a  distinct 
personality;  though  ib.  34,  "Prajäpati  who  is  truth"  is  not  the  seer,  and 
in  3,  183,63,  Prajäpati  who  "created  men  like  gods"  and  is  pürvotpanna 
(=*pürvaja)  is  Brahman.  After  "creating  the  Vedas,  men,  gods,  demons, 
worlds,  times,  other  Prajäpatis,  truth,  law,  austerities,  usage,  purity,  and 
the  castes"  (12,  188,  11  f.,  asrjat,  vidadhe,  nirmame  for  "create"),  he 
helps  the  Seers  find  the  Vedas  stolen  by  the  demons  (12,  210,  19;  348, 
28);  he  first  "sang  them  in  the  East"  (5,  108,  10).  He  fashions  the  war- 
rior's  heart  (5,  134,  37),  perhaps  in  the  beginning,  but  it  is  late  when  he 
composes  a  law-treatise  called  the  Trivarga,  abridged  by  Brhaspati  (and 
Indra,  12,  59,  30).  His  Gäthä  Brahmagitäti  are  "songs  composed  by  Brah- 
man" (not  "sung  in  the  Veda"),  for  the  synonymous  expression  is  "sung 
by  Prajäpati"  (12,  265,  10  and  12;  cf.  ib.  136,  1).  Other  (all  unimportant) 
sayings  ascribed  to  Prajäpati,  Dhätr,  Svayambhü,  etc.  are  given  in  13,  35, 
4—12;  13,  20,  14;  1,  113,  12;  3,  3i,39(cf.  R4,  34,  11,  glto'yamBrahmanä 
Slokah  kruddhena,  on  ingratitude).  Prajäpati  (as  year,  etc.  3,200,  37 f., 
68)  is'  pleased  with  food,  as  Indra  and  Agni  are  with  a  seat  and  a  wel- 
come, respectively.  The  Vedic  mogham  annam  vindate,  etc.  is  a 
gitam  Brahmanä  (5,  12,  i8f.).  He  arbitrates  between  the  quarrelling 
breaths  (14,  23,  7 f.);  decides  that  aum  is  the  best  Veda  for  gods  and 
demons  (14,  26,  8);  and  instructs  the  Seers  (ib.  35,  26  f.).  In  fact,  in  the 
later  epic  he  is  too  active,  personally  manufacturing  the  diadem  of  Manu 
and  Räma  (pra.  R  6,  131,65),  etc.,  as  he  becomes  a  lay-figure  for  utter- 
ing  discourses. 

§  135.  Brahman's  activity  and  impartiality  lead  to  the  fundamental 
weakness  of  his  character.  He  is  a  god  of  asceticicsm,  he  is  father  of 
gods  and  demons.  Therefore,  to  win  his  favor,  gods  and  demons  practice 
asceticism,  and  because  he  is  an  impartial  father  he  grants  invulnerability, 
etc.,  to  either  god  or  demon  indifferently.  As  the  demons  always  take 
advantage  of  this  weakness,  Brahman  is  ever  engaged  in  preserving  the 
world  from  the  result  of  his  own  folly.  One  cannot  call  it  ignorance,  for 
he  is  prescient.  He  is  "equable  to  all",  that  is  his  boast  and  glory  (1, 
49,  10;  13,  85,  3 ;  R  I,  1,  13),  but  he  is  also  well-disposed,  suhrd,  toward 
both  demons  and  gods  (5,  78,  7),  as  being  equally  his  children.  He  created 
them  as  an  ascetic  (mahätapäfr,  3,  189,  47)  and  "the  place  of  the  Great 
Father"  is  obtained  by  like  asceticism  (12,  160,  32,  161,  2).  So  Sunda  and 
Upasunda  win  their  evil  might  (1,  209,  21);  so  Bali  becomes  a  favorite 
(12,  223,  11  f.;  Indra  is  forbidden  to  kill  him).  The  whole  drama  of  the 
Räm.  is  based  on  the  criminal  folly  of  Brahman  in  giving  Rävana  his 
power  (3,  275,  20;  276,  1  f . ;  R  6,  41,  63,  "Rävana's  insolence  is  due 
to  Brahman's  boon").  Virädha  (Tumburu)  boasts  of  the  same  thing  (R  3, 
3,  6).  The  Kabandha  exults  in  being  able  to  attack  Indra  because  Brahman 
was  so  pleased  with  his  tapas  that  he  gave  him  immunity  (R  3,  71,  8). 
As  Brahman  is  the  priests'  darling  god  (brähmanavatsala,  R  7,  5,  16);  so 
Rävana's  son  is  vallabhafr  Svayambhuvalj,  to  whom  Brahman  gives 
the  very  brahmästra  which  ensnares  Räma  and  the  means  to  conquer 
Brahman's  own  son  Jämbavat  (R  6,  73,  64 f.;  74,  12  and  14).  Restriction 
of  Rävana's  power  is  due  only  to  Brahman  becoming  offended  at  the 
rape  of  Punjikasthalä.    Other  examples  might  be  cited.    They  show  that 
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Brahman  is  constantly  active,  even  if  as  preserver  he  preserves  in  great 
part  from  the  consequence  of  his  ovvn  acts.  Yet  he  has  taken  a  vow  that 
"sinners  must  be  slain"  (8,  33,  43)  and  waits  the  issue  calmly,  confident 
that  virtue  will  win  (5,  128,  41;  right  makes  might,  6,  21,  gf.).  But  his 
lack  of  initiative  in  slaying  leads  eventually  to  his  dishonor:  "One  does 
not  honor  very  much  the  gods  that  do  not  kill",  and  those  cited  as  thus 
without  very  much  honor  are  Brahman  and  Dhätr  as  well  as  the  god  of 
innocuous  desuetude,  Püsan  (12,  15,  16).  This  is  put  less  baldly  in  R  3, 
64,  55:  "If  the  heroic  maker  of  the  world  were  merciful,  all  would  dis- 
honor him".  But  he  is  not  altogether  disregarded.  He  is  invoked  for  a 
blessing,  karotu  svasti  te  Brahma  (S  7,  94,  41;  B  has  brahma);  his 
favor  is  requested  at  the  beginning  of  a  tale  (1,  64,  3).  In  his  honor  is 
performed  a  celebration,  mahotsava,  like  that  of  Öiva,  at  the  autumn 
harvest  festival,  in  which  wrestling  and  gladiatorial  games  are  performed, 
perhaps  at  the  time  of  the  new  moon,  when  seers  visit  the  god  in 
Brahmaloka  (12,  192,  20  and  1,  96,  3  f.),  as  if  the  Father  God  were  still 
a  god  delighting  in  destruction  (4,  13,  14  and  40;  the  contest  of  men 
and  wild  animals  is  held  in  the  inner  court  of  the  palace  so  that  ladies 
may  look  on). 

§  136.  Brahman  as  Destroyer. —  He  created  Death  (above),  that  the 
world  might  be  preserved,  but  he  is  also  known  as  the  god  "whose  anger 
burned  the  world"  (12,  257,  16),  and  this  anger  seems  to  be  ever  in  the 
mind  of  the  unsectarian  believer.  "Surely",  cries  Mätali,  "this  must  be  the 
destruction  of  the  world  which  is  caused  by  Brahman"  (Pitämahena 
samhäralj  prajänämvihitodhruvam  =  jagatali  ksayah,  3, 171, 21).  He 
is  "Lord  of  the  World's  Destruction",  LokädinidhaneSvara  (see  above, 
§  132),  and  the  destruction  of  earth  is  caused  by  his  wrath,  who  is  Sar- 
vapitämahah  sarvasya  Dhätä  caturänanah  (R  5,  54,  37  and  43).  This 
is  not  the  destruction  caused  by  his  sleep,  but  by  his  wrath,  Svayambhu- 
kopena.  The  world-destruction  caused  by  Brahman's  falling  asleep  is 
but  a  phase  of  eternal  life.  How  long  it  lasts  is  doubtful,  as  the  epic 
authorities  cannot  agree  even  on  so  vital  a  point  as  this.  A  Yuga  lasts 
12000  years  and  a  thousand  Yugas  measure  the  duration  of  Brahman's 
sleep  and  of  his  day,  or,  as  expressed  in  terms  of  the  means  of  destruction, 
"at  the  end  of  a  thousand  Yugas,  Fire  (Vibhävasu)  destroys  all",  and 
Brahman,  whose  sons  are  here  mystically  interpreted  as  the  "Fathers  of 
Fathers"  (Mind,  Intelligence,  etc.),  begins  to  sleep  (12,  47,  56;  cf.  3,  3,  55;  3, 
188,  28;  6,  32,  17).  But  in  12,  312,  if.,  where  also  the  gods  are  "sons  of  the 
Pitrs",  and  Brahman  is  produced  by  the  All-soul  (Avyakta  as  God),  the  day 
of  Brahman  is  "one  quarter  less"  than  a  day  of  God,  and  a  day  of  God 
is  ten  thousand  times  forty-eight  thousand  years;  that  is,  Brahman's  day 
is  seventy-five  thousand  Kaipas,  or  360000000  years.  A  "day  of  the  ele- 
ments"  lasts  144000000  years  according  to  this  System,  which,  however, 
is  quite  unknown  to  the  real  epic.  But  even  the  pseudo-epic  does  not 
have  such  calculations  as  are  found  in  the  HarivamSa  and  Puränas,  in 
which  one  period  of  a  Manu  is  seventy-one  times  the  four  ages  or  a 
period  of  4320000  human  years  and  fourteen  Manvantaras  make  one  day 
of  Brahman  (H  531).  The  earlier  calculation  is  that  of  12000  years  making 
one  day  of  Brahman  (3,  188,  22  f.).  An  insert  at  S  2,  51,  41  says  that 
3600000  years  pass  while  Visnu  sleeps  (jagmus  tasya  .  .  varsäni  .  sat- 
trimSacchatasähasram  mänusene  'ha  sankhyayä).  Unless  specially 
restricted   the  years   are  to  be  calculated   as  human  years,  and  probably 
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tili  the  period  of  the  later  epic,  which  is  represented  by  3,  3  and  3,  188 
(above)  as  well  as  by  the  pseudoepic,  the  only  period  known  was  the 
Yuga-complex  of  twelve  thousand  years.  Then  a  thousand  such  were  made 
a  day  of  Brahman,  and  with  the  introduction  of  Manvantaras  in  the  later 
epic  speculation,  this  was  replaced  by  astronomical  calculations  based  on 
the  knowledge  of  the  precession  of  Äryabhata  or  Hipparchus.  *) 

§  137.  Brahman  is  caturmukha  (passim),  caturänana  (R  5,  54, 
37),  caturvaktra  (12,  351,  11;  R  7,  5,  12),  not  as  having  four  faces  and 
so  four  heads,  and  as  bearing  a  Veda  on  each  head,  but  as  being 
omniscient,  seeing  in  all  directions.  Except  for  an  allusion  to  his  "Veda- 
knowing  hand"  (R  7,  36,  3)  this  is  almost  the  only  descriptive  epithet  of 
his  form.  He  is,  as  also  said,  sarvajna,  "all-knowing",  and  as  such  he  is 
also  caturmürti  as  he  is  caturveda,  embracing  four  forms  or  divisions 
of  law  and  Veda  (3,  203,  15;  S  adds  caturvarga);  or,  again,  he  is 
amitadhlh,  "of  unmeasured  wisdom"  (2,  II,  57),  more  particularly,  "he 
knows  the  past,  the  present,  and  the  future",  bhütabhavyabhavisyavid 
(7,  54,  32).  He  is  as  l£a  and  Öambhu  (later  epithets  of  Siva)  aware  of 
what  will  happen,  and  as  such  a  Suraguru,  most  venerable  of  gods,  he 
commands  Visnu  to  be  born  on  earth,  and  Visnu  receives  the  command 
carried  to  him  by  Indra,  says  "it  is  well",  and  obeys.  Useless  to  conceal 
the  fact  of  Visnu's  inferiority  in  the  defiant  addition  that  Visnu  himself  is 
Prajäpatipati  (1,  64,  43  f.).  So  in  3,  276,  5,  Brahman  says  "the  four-armed 
god  has  been  sent  to  earth  by  my  Orders"  to  overcome  Rävana.  It  is  he 
who  makes  Soma  lord  of  plants  and  Dhruva  lord  of  stars  and  protects 
from  the  fire  below  (H  64,  1330,  2557).  The  boar-incarnation  is  not  Visnu's 
in  the  older  Rämäyana  but  Brahman's  (R  2,  110,  3),  and  the  gods  do  not 
at  first  recognise  the  boar-form  of  Visnu  at  all  (3,  142,  50).  It  is  Brahman 
who  fears  no  one  (R  2,  30,  27);  it  is  he  whom  Visnu  and  Indra  revere 
as  DeveSa,  Lord  of  gods  (9,  34,  18).  Visnu  as  the  "one  eternal  son  of 
Aditi"  is,  to  exalt  him,  said  to  be  "like  Brahman"  (5,  97,  3).  Brahman 
outranks  Visnu,  leading  the  gods  (3,  85,  70  and  73);  and  "all  the  gods 
along  with  Visnu"  come  in  fear  to  him  (3,  105,  19).  These  passages  are 
not  sectarian ;  but  it  is  even  more  surprising  that  Krsna-Visnu  is  unknown 
to  the  gods  and  has  to  be  explained  by  Brahman  (6,  66,  4).  At  first, 
Brahman  is  a  "pure-souled"  (1,  212,  22)  and  "eternal,  immeasurable"  being, 
higher  than  all  the  Devas.  But  the  later  epic,  and  long  before  the  gross 
additions  of  the  pseudo-epic,  inverted  this  relation.  Visnu  now  creates 
Brahman  as  male  demiurge,  for  at  best  Brahman  from  brahman  is  a 
form  of  Visnu  as  pure  soul  (3,  272,  44;  6,  65,  59).  Brahman  binds  upon 
Visnu  his  armor  (binds  it  with  a  brahmasütra  or  mantra,  7,  94,  70).  He 
becomes  the  demiurge  of  Visnu,  as  Manu  was  once  his  demiurge  (6,  65, 
71  f.);  he  worships  the  horse-head  form  of  Visnu  and  receives  the  law 
from  him  (12,  341,  91  f.);  he  is  the  sixth  form  of  Visnu  Näräyana  (12,  350, 
4);  he  becomes  the  "general  agent"  of  Visnu  (12,  340,  50:  Hiranyagarbho 
lokädis"  caturvaktro  niruktagalj,  Brahma  sanätano  devo  mama 
bahvarthacintakalj).  Brahman's  birth  is  from  the  lotus  of  Visnu's  navel; 
yet  this  is  but  the  seventh  of  a  succession  of  such  births.  "First",  says 
Brahman,  "I  was  born  from  thy  will;  second,  from  thy  eyes;  third,  from 


J)  Compare  on  this  point  the  conclusive  reckoning  in  the  Book  of  Indian  Eras 
(Cunningham,  1883),  p.  4,  where  it  is  shown  that  the  estimate  of  4320000  years  must  have 
been  based  on  astronomical  calculations.  For  the  Puränic  reckoning,  compare  Wilson's 
note  to  the  Visnu-Puräna,  p.  24. 
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thy  speech;  fourth,  from  thy  ears ;  fifth,  from  thy  nose ;  sixth,  as  egg  from 
thee;  and  this  is  my  seventh  birth,  from  the  lotus"  (12,  348,  43).  The 
sectarian  passages  are  sometimes  naively  expressive  of  Brahman's  attitude 
toward  the  new  röle  of  Visnu.  Thus  in  R  7,  110,  3  f.,  Brahman  comes  in 
a  car  to  greet  Räma  (Visnu),  and  hails  him  as  Visnu  Lokagati,  adding, 
"savior  of  the  world,  though  some  do  not  acknovvledge  thee". 

§  138.  Siva,  like  Visnu,  seeks  advice  from  Brahman  (1,  211,  4). 
Brahman  calls  Siva  "sonny",  putraka,  sets  him  a  task,  and  teils  him  not 
to  kill  (7,  52,  45;  54,  13).  Brahman  begets  Siva  (12,  352,  20;  166,  16;  H  43) 
in  Visnuite  passages;  Siva  Springs  from  his  forehead  (lalätaprabhavalj 
putralj  Sival.i,  12,  351,  11);  yet  this  is  more  to  depreciate  Siva  than  to 
honor  Brahman.  It  is  only  through  Brahman's  boon  that  Siva's  son  Skanda 
can  conquer  the  demons  (3,  231,  105).  In  1,  18,  42  and  10,  17,  10,  Brahman 
apparently  Orders  Siva  to  drink  poison  for  the  good  of  the  world.  On 
the  other  hand,  in  late  passages,  Brahman  makes  obeisance  to  Skanda 
(7,202,  90 f.;  9,  44,  30  f.),  and  "Siva  creates  the  Creator".  In  Drona  and 
Karna  (in  part)  and  in  AnuSäsana,  Siva  is  superior  (Brahman  acts  as  his 
charioteer,  8,  34,  120  f.),  and  as  Prajäpati  and  Devadeva  creates  Brahman 
(Brahmänam  asrjat,  7,201,74;  13,  14,4).  Brahman  eulogises  Siva  and 
confesses  his  superior  power  (7,  202,  90  f.).  Brahman  is  made  the  revealer 
to  Indra  of  Siva's  power  (13,  17,  175).  Brahman  is  a  form  of  Siva  (8,  33, 
58,  i.  e.  "Brahman"  is  a  title  of  Siva).  At  this  period  the  great  pair  take 
over  Brahman's  epithets.  Brahman  and  Siva  are  both  caturmukha;  Brahman 
and  Krsna-Visnu  are  both  trikakud  and  tridhäman  (12,  43,  10;  343, 
93;  R  7,  36,  7,  etc.).  In  12,  121,  57  f.,  a  contest  of  cults  results  in  an 
inextricable  confusion  of  text,  whereby  Brahman  becomes  father  (by 
sneezing)  of  Ksupa  (cf.  R  7,  76,  38),  who  was  born  from  the  sneeze,  ksup, 
of  the  god,  and  had  entrusted  to  him  the  System  of  punishment.  Brahman 
adored  Visnu  (S  has  Siva),  who  made  part  of  himself  Punishment,  which 
passes  into  various  hands  (through  Ksupa  again  to  Manu),  the  passage 
ending  with  the  glorification  of  Siva  (ib.  122,  53;  cf.  ib.  166,  68  f.,  where 
Manu  receives  the  Sword  invented  by  Brahman  and  gives  it  to  his  own 
"son  Ksupa"). 

As  the  true  god,  Brahman  is  god  of  troth ;  any  oath  taken  ''in  front 
of  Brahman"  is  to  be  fulfilled  (1,  37,  5).  He  even  directs  fate  and  can 
modify  a  curse  (1,  16,  5;  20,  16),  but  he  cannot  alter  entirely  such  an  oath. 
On  such  recognition  of  Brahman  as  still  the  highest  god  rests  the  State- 
ment that  only  those  who  die  during  the  northern  course  of  the  sun 
go  to  Brahman  (6,  32,  24;  13,  169,  9  f.  etc.),  as  if  he  were  the  supreme  repre- 
sentative  of  the  divine  power.  It  is  only  surprising  in  epics  infected  by 
later  views  to  find  so  much  that  still  recalls  the  glory  that  was  Brahman's 
before  the  rise  of  unorthodox  sects. 

§  1 39.  Creation.  —  Brahman's  creation,  given  above  in  outline,  is  best 
considered  in  detail  with  other  schemes  of  creation.  R  3,  14,  6 f.  and 
Mbh.  1,  65,  10  f.  differ  in  detail  and  in  some  important  points  but  agree 
in  general.  Both  differ  from  the  creation-scheme  of  the  mundane  egg  (cf. 
Ch.  Up.  3,  19,  2),  according  to  which  Brahman,  Visnu,  Siva,  the  twenty- 
one  Prajäpatis,  sky,  earth,  "the  33000,  3300,  and  33"  gods,  etc.,  come 
out  of  the  golden  (cosmic)  egg;  and,  in  particular,  the  human  race,  as 
represented  by  the  family  of  Yayäti,  derives  from  Dyaus,  the  Sky,  through 
Vivasvat,  the  Sun.  The  late  passage  (R  7,  23,  pra.  5,  36)  puts  the  number 
of  gods  (suras,    S,  for  svaras  B)   seen  within  Näräyana  Deva  (Visnu  as 


IX.    The  Three  Supreme  Gods.  199 

Kapila)  at  three  crores.  The  genealogy  of  I,  65  Starts  with  Brahman,  gives 
him  six  mental  sons  (already  named  §  131),  says  that  Marici,  the  first  of 
these,  had  a  son  KaSyapa,  father  of  all  creatures  by  daughters  of  Daksa, 
thirteen  in  number  (elsewhere  fifty,  of  whom  twenty-seven  married  Soma, 
ten  married  Dharma),  mothers  of  all  created  beings,  as  follows :  Aditi  be- 
came  mother  of  the  Adityas ;  Diti,  of  HiranyakaSipu,  the  father  of  Prahläda, 
Samhräda,  Anuhräda,  &bi,  and  Bäskala;  Danu,  of  the  (forty!)  Dänavas, 
Vipracitti,  Sambara,  Namuci,  Puloman,  Asiloman,  Kesin,  Virüpäksa,  Ni- 
kumbha,  Vrsaparvan,  etc.,  among  them  several  aSva-names  (as  Wester- 
ners?);  Kala,  of  "sons  of  wrath" ;  Danäyu,  ofVrtra,  Vala,  andVira;  Sim- 
hikä,  of  Rähu,  Candrahantr  (and  other  eclipse-demons);  Krodhä,  of 
"wrath-conquered"  demons;  Prädhä,  of  several  female  spirits  and  nymphs, 
a  few  gods  and  Gandharvas;  Vinatä,  of  Garuda,  Aristanemi,  etc.;  Kadrü, 
of  ^esa  and  other  serpents ;  Kapilä,  of  cows,  Gandharvas,  Apsarasas,  Brah- 
mans,  and  ambrosia;  Muni,  of  some  gods  and  Gandharvas  (Varuna,  Par- 
janya,  Kali,  Närada,  etc.).  Visvä  (omitted  here!)  is  in  H  146  f.  mother  of 
ViSvadevas  (but  wife  of  Dharma).  As  already  remarked,  the  daughters 
are  fifty  in  9,  35,  45,  or  sixty;  in  this  case  Manu  (§  142)  marries  ten;  cf. 
R  3,  14  and  H  142.  Vasus  and  Rudras,  All-gods,  Sädhyas,  and  Maruts 
are  born  of  the  ten  daughters  who  married  Dharma  (12,  207,  20);  Prahläda, 
above,  was  father  of  Virocana,  Kumbha,  and  Nikumbha  (!),  the  first  of  whom 
was  father  ofBali  (the  father  of  Bäna,  a  Öivaite,  Rudrasyä  'nucaralj,  1, 
65,  18  f.).  The  sun  and  moon  are  assigned  to  Danu  but  they  are  here  de- 
mons! Reverting  now  to  Brahman's  other  sons  the  genealogist  says  that 
Atri's  sons  were  numerous  seers  and  saints ;  Arigiras'  were  Brhaspati,  Uta- 
thya,  Samvarta;  Pulastya's,  Räksasas,  Kimnaras,  apes,  Yaksas,  etc.;  Pu- 
laha's,  fabled  animals,  lions,  tigers,  Kimpurusas;  Kratu's,  the  sun-guarding 
seers.  Daksa  (cf.  12,  207,  19)  came  from  Brahman's  right  toe  and  his  wife 
(Virini)  from  the  left  toe.  Daksa  made  her  mother  of  the  fifty  daughters 
aforesaid.  The  ten  marrying  Dharma  are  abstractions  (virtues,  etc.),  Klrti, 
Laksml,  Dhrti,  Medhä,  Pusti,  Öraddhä,  Kriyä,  Buddhi,  Lajjä,  Mati.  Dharma, 
born  of  Brahman's  heart,  had  as  sons  Öama,  Käma,  Harsa  (Peace,  Love, 
Joy),  whose  wives  were  Präpti,  Rati,  Nanda  (Possession,  Passion,  Delight), 
"on  whom  rest  the  worlds".  Rati  as  wife  of  Käma  is  recognised  else- 
where (e.  g.  R  5,  15,  29).  A  v.  1.  makes  it  uncertain  whether  Manu  or  Muni 
(1,  66,  17)  is  meant  as  origin  of  Vasus.  Prabhätä  is  mother  of  Prabhäsa, 
whose  wife  is  Brhaspati's  sister  and  mother  of  ViSvakarman.  The  last  is 
not  identified  here  with  Tvastr,  whose  daughter,  wife  of  Savitr  in  mare- 
form,  bore  the  ASvins  (ib.  27  f.).  This  pair  of  godsand  animals  and  plants 
are  "Guhyakas";  but  Brhaspati  is  here  called  an  Äditya.  Bhrgu  is  father 
of  äukra;  and  Dhätr  (already  son  of  Aditi)  and  Vidhätr  are  sons  of  Brah- 
man ("staying  with  Manu"),  brothers  of  LaksmT,  whose  "mental  sons  are 
the  sky- going  steeds".  äukra's  daughter  DevT  is  wife  of  Varuna  and 
mother  of  Bala  and  Surä  (suranandini),  "the  intoxicating  drink  which 
delights  gods".  Suggested  perhaps  by  Surä,  Sin  (Adharma)  is  then  said 
to  be  born  of  Destruction,  his  wife  being  Nirrti  and  his  sons  Bhaya,  Ma- 
häbhaya,  and  Mrtyu  (Fear,  Terror,  and  Death).  Nirrti  gives  her  name  to 
the  Nairrta  Räksasas;  and  "Death  has  neither  wife  nor  son"  (but  in  12, 
59)  93?  "Death's  daughter"  is  Sunithä,  mother  of  Vena).  Next  comes  the 
genealogy  of  animals.  Tämrä  had  five  daughters,  Käki,  ^yenl,  Bhäsl, 
Dhrtarästri,  Öuki  ( Crow,  Hawk,  Vulture,  Duck,  Parrot),  who  became 
mothers  of  these  creatures  and  their  like.     KrodhavaSä  had  nine  daugh- 
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ters  of  wrathful  nature  like  herseif,  mothers  of  deer,  bears,  elephants, 
steeds,  apes,  etc.,  especially  prominent  being  Surabhi  as  mother  of  Rohini 
and  of  Gandharvi,  mothers,  in  turn,  of  cows  and  horses,  respectively,  and 
also  mother  of  Vimalä  and  Analä;  of  whom  the  latter  became  mother  of 
the  seven  pindaphala  trees  (dates,  palms,  cocoanuts)  and  of  £uki!  One 
of  the  nine  was  Surasä,  mother  of  cranes  and  Nägas  (so  5,  103*,  4).  Syeni 
was  wife  of  Aruna  and  bore  him  Sampäti  and  Jatäyus  (Arunä  and  Ganida 
are  sons  of  Vinatä).  Kadrü  bore  pannagas,  in  antithesis  to  Surasä's 
brood  of  Nägas.  This  defective  and  self-contradictory  list  is  eked  out 
by  the  Statement  in  R  3,  14  and  H  170,  that  Tämrä  was  one  of  the  eight 
daughters  of  Daksa  whom  KaSyapa  married,  given  here  as  Aditi,  Diti,  Danu, 
Kälikä,  Tämrä,  Krodhavasä,  Manu,  and  Analä,  of  whom  the  first  four  (S 
omits  Danu)  became  willingly  the  mothers  of  gods,  Daityas,  ASvagriva 
(also  in  Mbh.  as  representative  Dänava),  and  Näraka  and  Kälaka;  while 
Tämrä  became  mother  of  the  birds  (kraunci,  etc.,  v.l.  käki).  Airävata 
is  here  son  of  Irävati,  daughter  of  Bhadramada  (sie)  instead  of  son  of  Bha- 
dramanas,  one  of  the  nine  daughters  of  Krodhavasä  (above).  ^vetä  is 
mother  of  world-elephants,  Manu  is  mother  of  men  (R  3,  14,  29).  The  chief 
Variation  is  in  the  assumption  of  various  Prajäpatis  not  in  Mbh.,  altogether 
seventeen  original  progenitors,  Kardama  (known  in  Mbh.  12,  59,  91),  Vi- 
krita,  Sesa,  Suvrata  or  SamSraya,  Bahuputra,  Sthänu,  Marlci,  Atri,  Kratu, 
Pulastya,  Angiras,  Pracetas,  Pulaha,  Daksa,  Vivasvat,  Aristanemi,  and  "last 
of  all  KaSyapa"  (some  v.  1.  in  G).  KaSyapa's  wives  are  Balä  and  Atibalä 
or  (v.l.)  Manu  and  Analä;  Simhikä  is  introduced  among  mothers  of  ani- 
mals,  and  there  are  other  minor  variations.  The  incongruous  finale  of 
Mbh.  is  due  to  the  R  model;  RB  having  been  copied  by  Mbh.,  which  in 
turn  has  influenced  RG.  Two  other  Räm.  genealogies,  1,  70  and  2,  110, 
derive  the  human  race  from  Manu,  son  of  Vivasvat,  son  of  KaSyapa,  son 
of  Marlci,  son  of  Brahman.  For  the  incongruous  aecounts  concerning  Su- 
rabhi, see  further  1,99,8;  2,  n,4of.;  3,9,  4f.;  ib.  230,33  (appears  with 
the  fiend  Sakuni  and  Saramä,  mother  of  dogs);  5,  102,  2  f. ;  12,  173,  3,  Dä- 
ksäyani  Devi,  below  earth,  her  milk  the  Milky  Sea,  mother  of  the  four  cows 
of  space,  divine  animals  that  guard  the  quarters,  di£äm  pälyafr,  Surüpä, 
Hamsikä,  Subhadrä,  Sarvakämadugdhä;  5,  110,  10,  she  is  in  the  West.  She 
teaches  Indra  pity  for  her  children  (3,  9,  4  f. ;  R  2,  74,  18).  Her  milk,  united 
with  ocean,  was  churned  and  brought  out  Surä,  Laksmi,  ambrosia,  Uccailj- 
Sravas,  and  the  kaustubha  (5,  110,  11).  H  makes  her  mother  of  Rudras 
by  KaSyapa,  mother  of  Vasus,  of  various  plants,  and  rüpärdhamayi  patnl 
Brahmanalj  (H  11527^). 

§  140.  Philosophy  speaks  of  nine  creations,  the  first  being  that  of  the 
personal  soul  as  Brahman;  the  second,  consciousness;  the  third,  mind; 
the  fourth,  the  elements,  etc.,  or,  with  a  mixture  of  myth  and  philosophy, 
makes  Brahman  create  earth  and  sky  after  his  creator  made  the  vegetable 
world  (12,  182-192;  ib.  311,  i6f.).  Brahman  then  becomes  the  "mental 
son"  of  the  superior  Visnu  (as  God)  and  is  born  of  "the  thought  of  God 
desiring  to  create";  the  näsatyam  janma  or  "nasal  birth"  of  Brahman 
being  the  one  in  which  he  has  a  son  Sanatkumära,  who  teaches  the  Pra- 
jäpati  Virina,  who  in  turn  teaches  the  disäm  päla  Kuksi,  even  before 
the  ändajam  janma  (egg-birth)  of  Brahman  (12,349,27.).  No  one  scheme 
obtains.  The  Ka^yapa  as  creative  power  may  once  have  been  the  tortoise 
as  earth-power  (cf.  OB.  7,  5,  1,  5)  upholding  Mandara  (1,  18,  11),  later  (cf. 
VP.  1,9,86)  interpreted,  kämatham  rüpam,  as  a  form  of  Visnu  (R  1,45, 
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pra.  11).  Kamatha  and  Varäha  are  both  epic  proper  names,  but  do  not 
help  to  establish  totemism,  though  Kamathaka  and  Kürma  as  Näga  names 
may  suggest  such  an  explanation.  An  Asura  in  shape  of  a  tortoise  was 
once  killed  by  Visnil  (kürmarüpena,  3,  84,  121). 

§  141.  Secondary  creators  are  Visvakarman  and  Tvastr  (above).  The 
former  makes  Soma's  car  (acquired  by  Arjuna)  and  is  identified  with  the 
latter  as  Bhauvana,  bhuvanaprabhu  (Bhaumana  in  S;  cf.  I,  32,  3,  as 
guard  of  Soma).  He  is  a  Prajäpati,  who  is  "house-maker"  of  the  gods 
and  a  vardhaki,  carpenter,  best  of  artists  (1,  66,  28 f.;  225,  12 f.;  4,  46,  3; 
5,  56,  7  5  6,  50,  43 f.;  cf.  S  5,  94,  15  and  19  and  R  7,  5,  19).  For  Indra's 
sake,  Visvakarman  made  the  bow  Victory  (vijaya),  given  by  Indra  to  Räma 
Bhärgava  and  by  him  to  Karria  (8,  31,  43  f.).  He  made  Siva's  car,  in  which 
he  overcame  the  triple  city  of  demons  (8,  34,  17 f.);  Siva's  bow  and  Orna- 
ments given  by  Agastya  to  Räma  (R  I,  75,  11);  and  the  golden  wreath 
worn  by  Skanda  (3,  229,  25);  he  also  made  Lanka  (3,  279,  12;  R  4,  58,  20; 
ib.  5»  2,  20,  and  often).  But  it  is  said  also  of  Arjuna's  car  that  "the  gods 
made  it",  though  doubtless  this  merely  generalises  (5,  57,  62).  In  3,  114, 
17  (cf.  RG.  4,  44,  49  as  Rudra)  Visvakarman  seems  to  be  a  name  of  Brah- 
man.  He  is  not  the  only  worker,  as  Brahman  made  and  owned  Arjuna's 
bow  (4,  43,  1  f.),  but  under  Brahman  he  made  Tilottamä  (above)  and  for  Ku- 
bera  he  made  the  car  Puspaka  (R  5,  8,  2;  ib.  6,  124,  29);  for  Prajäpati  to 
give  to  Indra  he  made  the  conch  got  by  Yudhisthira,  etc.,  etc.  Visva- 
karman thus  made  the  golden  cows  (images)  given  at  sacrifices  by  Gaya 
(3,  121,  12);  but  his  most  famous  work  was  the  ^ärngadhanvan,  Visnu's 
bow  (3,  3,  48;  R  3,  12,  33;  R  4,  42,  25).  In  R  5,  20,  13,  rüpakartä  sa 
ViSvakrt  must  be  Visvakarman.  In  R  2,  91,  11  f.,  he  is  differentiated 
from  Tvastr  as  Joint  makers  of  a  magical  feast.  Välin's  wonderful  bier 
is  made  by  Visvakarman  in  R  4,  25,  24  (but  "by  artisans"  in  the  Bombay 
text).  R  also  ascribes  to  him  the  making  of  the  homes  of  Kubera  and 
of  Garuda  and  of  Agastya  (R  4,  41,  35;  ib.  43,  22).  He  was  father  of  Nala, 
who  built  the  bridge  to  Lanka  (R  1,  17,  11 ;  ib.  6,  22,  44).  The  Tvästram 
astram  may  be  his  work  (R  1,  27,  19).  Another  secondary  creator  is 
Maya,  who  is  to  the  demons  what  Visvakarman  is  to  the  gods  (R  4,  51, 
11).  He  married  Hemä  (R  4,  51,  iof. ;  ib.  7,  12,  3),  is  son  of  Diti,  and  builds 
palaces  for  the  Pändus  (2,  1,  1  f.).    See  p.  49. 

§  142.  Manu  Vaivasvata  or  Süryaputra,  brother  of  Yama,  was  a  Pra- 
jäpati and  mänavendra  or  first  king,  who  founded  the  race  of  Iksväku, 
the  first  king  and  bearer  of  the  rod  in  the  Krta  age  (R  1,5,  6,  etc.). 
More  generally:  "Vivasvat's  son  was  Yama  Vaivasvata;  wise  Manu  was 
a  younger  son  of  the  Sun.  From  Manu  men  were  born"  (1,  75,  11  f.). 
His  wife  is  Sarasvati  (5,  117,  14,  a  daughter  of  Brahman,  elsewhere  daugh- 
ter  of  Daksa  and  wife  of  Dharma,  H  11  525,  v.l.  Marutvatij  12,343,75 
has  Sarasvati  as  daughter  of  Brahman)  and  his  daughter  is  Arusi  (wife  of 
Cyavana  and  mother  of  Aurva,  1,  66,  46).  Ten  wives  are  given  him  in 
later  works  (12,  343,  57),  which  give  him  ten  of  Daksa's  daughters  (above). 
He  had  ten  sons  named  and  fifty  unnamed,  who  perished  by  mutual  strife. 
Among  the  ten  (13,  137,  19)  are  Vena,  Iksväku,  Saryäti,  IIa  =  Sudyumna, 
Näbhäga,  and  others  less  well  known.  Manu  disposes  as  well  as  creates, 
determining  how  much  cloudy  weather  Magadha  is  to  have  (2,  21,  10).  As 
son  of  the  Sun,  he  gives  Soma  the  "seeing  science"  (1,  170,  43,  cäksusi 
vidyä).  He  was,  as  "oldest  man",  rescued  during  the  deluge  by  a  flsh- 
form  of  Brahman  (3,  187,  19  f.),   perhaps  like  the  tortoise  a  totem.     H  51 
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first  interposes  a  Viräj  between  his  father  and  Brahman.  With  him  in 
the  ark  were  the  Seven  Seers,  and  after  the  deluge  Brahman  says:  "I  am 
Brahman  the  creator;  naught  is  higher  than  I  .  .  .  Manu  shall  now  create 
all  beings,  gods,  Asuras,  men,  the  whole  movable  and  immovable  world" 
(3,  187,  52 f.),  but  he  adds  "by  my  grace",  i.  e.  Manu  is  demiurge.  This 
Manu  receives  the  law  from  Brahman  (12,  349,  51),  as  he  receives  the 
System  of  punishment,  but  it  is  not  he  whose  verba  ipsissima  are  so 
often  cited.  He  is  born  of  the  cosmic  egg  (1,  1,  32)  and  is  a  Räjarsi  or 
royal  seer.  The  earliest  passage  to  differentiate  Manus  is  6,  34,  6  (Gitä  10,6), 
which  speaks  of  Seven  Seers  and  four  Manus  producing  the  world  through 
Krsna's  thought.  These  are  not  the  four  Sävarnas  but  Vaivasvata,  Svä- 
yainbhuva,  Cäksusa,  and  Svärocisa.  The  split  began  with  distinguishing 
the  son  of  the  Sun  from  the  son  of  Brahman  (=grandson).  Svärocisa  is 
a  synonym  of  Vaivasvata,  an  epithet  become  a  person.  He  also  is  a  legal 
light.  His  son  Öaiikhapada  and  his  grandson  Sudharman  or  Suvarnäbha 
are  mentioned  in  12,  349,  37.  Cäksusa  also  had  a  son  Varistha  (13,  18, 
20).  Then  from  misunderstood  Vedic  passages  (RV.  8,  51,  1;  10,62,  11) 
were  fashioned  new  Manus,  Sävarna  (cf.  Merusävarni,  2,  78,  14),  known  as 
the  eighth  Manu  (12,  225,  3of.;  13,18,48),  etc.  The  aeons  ofthese  Manus 
occur  in  about  the  same  order,  the  first  mentioned  by  name  being  those 
of  Vaivasvata  and  Sväyambhuva  (12,335,9;  337,56),  Süryaputra's  antara 
being  synonymous  with  the  former  (ib.  343,26;  350,42 — 55).  H  4CK)f. 
gives  the  names  of  the  fourteen  Manus  recognised  later,  as  well  as  those 
of  the  four  Sävarnas  (cf.  VP.  3,  2);  but  all  this  is  really  out  of  the  epic 
ränge.  Präcetasa  Manu  gets  his  name  from  the  fact  that  all  the  Prace- 
tasas  were  born  of  Präcinabarhis,  great-grandson  of  Aiiga,  son  of  Manu 
(1,  75,  4f. ;  13,147,24);  as  such  he  is  a  Prajäpati.  Prajäpati  himself  is 
differentiated  from  Brahman  (12,  108,  25  f.),  but  often  is  identical  with  the 
creator,  and  in  plural  form  becomes  secondary  Creators,  which  also  include 
Aryaman  and  his  sons,  called  PradeSas  as  lords  and  Creators  (12,208,  if.; 
ib.  10;  ib.  269,  21,  etc.),  that  is,  another  father  of  the  race  (Aryaman  as 
race-name).  Instead  of  fourteen,  seven  Manus  are  recognised  in  13,  14, 
3971  18,  73  (as  3iva-worshippers).  Manu  is  reckoned  the  eighth  sage  after 
the  seven  mental  sons  of  Brahman,  who  together  constitute  the  group  of 
pravrtti  or  active  saints  as  apposed  to  the  nivrtti  or  Yoga-devoted  saints 
(Sana,  Sanatsujäta,  etc.;  12,  336,  44f.;  341,  35  and  69). *)  In  the  holy  G- 
verses  (6,  43,  2 f. ;  spurious),  Manu  must  be  Gäyatrl  (the  holy  Gs  are 
G-äyatri,  G-itä,  G-angä,  and  G-ovinda).  In  3,  221,  4,  Manu  is  a  name  of 
Agni,  but  this,  like  the  identification  of  Manu  and  the  Sun  (3,  3,  56),  is 
of  no  mythological  importance.  For  Kala  and  Käma  as  creative  powers, 
see  §  31  and  §  105  f. ;  for  Dyaus  and  Prthivi  as  Father  and  Mother,  see 
§  34  and  §  35.  Post-epical  forms  of  the  creation-myths  will  be  found  in 
H  11279-12277  (=3,  7f.). 

§  143.  Vignu.  —  He  is  youngest  son  of  Aditi  and  KaSyapa  (§  37).  Philo- 
sophy  recognises  him  (apart  from  Krsna)  as  lord  and  ruler  of  all,  creator 
of  all  (14,43,  13;  44,  16).  This  means  more  than  do  his  common  titles 
devadeva,  lokasvämin,  devadeveSa,  viSveSvara,  since  these  are 
born  by  other  gods  who  are  also  titularly,  "god  of  gods",  etc.  As  most 
fundamental  in  Visnu  appears  to  be  his  sun-ship  as  bird,  suparna,  who 
goes  on  high,  awakening  earth,  and  having  a  thousand  rays  or  flames  (pra- 

*)  On  the  ethical  distinction,  see  Dr.  Otto  Strauss,  Ethische  Probleme  aus  dem 
Mahäbhärata  (1912). 
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jägara  ürdhvaga,  sahasrärcis,  sahasrämSu),  the  golden  germ,  hira- 
nyagarbha,  vasuretas,  suvarnavarna,  having  the  seven  steeds  of 
the  sun  and  his  disc,  saptavähana,  cakrin,  who  courses  through  air, 
vihäyasagati,  etc.,  and  is  identified  with  the  sun  as  ravi,  sürya,  savitr, 
arka,  äditya,  bhräjisnu  (epithets  of  Visnu).  He  has  fire-names  as  well, 
and  again  the  sun  in  his  eye  (agni,  samvartaka,  vahni,  anala,  dfpa- 
mürti,  and  ravilocana).  Many  of  his  titles  (e.  g.  Vaikuntha)  come  from 
Indra  ("Väsudeva"  appears  to  revert  to  this  origin)  and  are  again  borrowed 
by  Siva.  Lists  of  his  titles  as  names  are  given,  one  shorter  (6,  65,  61  f. ; 
R  6,  I20  =  G  102),  though  not  early,  one  of  a  "thousand  names"  (13,  149, 
12  f.),  presumably  a  later  compilation  of  honorific  appellations.  Here  are 
found  "hair-names"  of  solar  (Indric?)  origin,  harikeSava,  hari£ma£ru 
(cf.,  however,  H  4337  and  13,  149,  82,  trilokesah  KeSavafr  KeSihä 
Harih);  "the  rays  of  sun  and  moon  are  called  hairs"  (7,  202,  134).  As 
sun  he  is  govinda,  gopati,  and  goptr  (also  of  Sürya),  and  is  represented 
by  Garuda,  first  as  his  sign  and  then,  Suparnavähana,  as  his  vehicle  (1, 
33, 16;  13,  149,  51 ;  R  6,  59,  127),  probably  as  the  (peacock)  sun-bird  (§  12); 
later  is  his  goose-car  (R  7,  37,  pra.  5,  93).  The  early  texts  represent  him 
as  going  by  himself  (he  is  the  "divinity  of  motion"  in  general  as  the  three- 
stride-god;  cf.  14,42,25)  or,  Sürya -like,  born  by  steeds.  Then  he  has 
Garuda  as  his  sign,  Suparnaketu,  Garudadhvaja,  which  lasts  into  the 
period  when  Garuda  is  his  vehicle  (H  2491,  2707;  cf.  6823).  It  is  not  un- 
likely  that  Visnu's  name  itself  means  bird  (first  as  the  productive  spirit).1) 
Perhaps  Madhusüdana  also  (cf.  RV.  9,  67,  9)  implies  that  Visnu  is  the  rip- 
ening  sun  (interpreted  as  slayer  of  Madhu). 2) 

§  144.  Visnu  is  Mädhava  and  Kusumäkara  (and  MärgasTrsa),  the  Madhu- 
month  as  the  spring-time  or  first  (as  well  as  best)  month  of  the  year  (6, 
34,  35 ;  13,  149,  31).  As  sun  too  he  is  AsvaSirä  Harih  (HayaSiras,  12,  340, 
59,  etc.),  for  which  reason,  as  the  sun-horse  rising  from  the  sea,  he 
identifies  himself  with  UccaifrsYavas,  the  loud-noised  sea  (6,  34,  27),  as  it 


1)  Compare  Johansson,  Solfägeln  i  Indien  (The  Vedic  Soma-robbing  eagle  as 
Visnu  =  bird  =  creative  spirit). 

2)  This  was  written  before  the  appearance  of  JRAS.  Jan.  1913,  but  it  may  stand  de- 
spite  Mr.  Macnicol's  explanation  of  these  epithets  as  peculiarly  Krsna's,  for  Madhusüdana 
is  an  epithet  of  Räma  as  well  as  of  Krsna  (in  both  epics),  i.  e.  it  is  originally  epithet  of 
Visnu.  Govinda  is  govidäm  patih  and  gopatih  in  the  same  passage  (13,  149,  33  and 
66)  and  probably  the  poets  feit  little  or  no  difference  between  Govinda  and  Gopati;  but 
the  latter  is  an  epithet  common  to  Visnu,  Siva,  Varuna,  and  Sürya,  and  cannot  help  to 
determine  the  nature  of  Krsna  as  a  vegetarian  god  (see  below  note  to  §  153).  Visnu  is 
the  first  All-god  recognised  in  the  epic,  but  this  is  not  wholly  as  a  pu  sto  for  Krs&a. 
In  Krsna's  own  laud  Visnu  is  chief  of  Ädityas,  as  Sankara  is  of  Rudras  (GTtä  10,  21  and 
23;  cf.  the  appropriation  of  this  passage  by  Siva  in  13,  14,  322).  But  in  pure  philosophy, 
where  Visnu  Stands  alone,  as  in  the  passage  cited  above  from  the  AnugTtä,  Visnu,  brah- 
mamayo  mahän,  is  the  beginning  of  the  world,  lord,  Isvara,  of  all  spiritual  beings, 
than  who  is  no  being  higher  (14,  43,  13  f.).  It  is  not  necessary  to  derive  Visnu's  greatness 
from  Indra  (with  Jacobi)  nor  to  develop  the  epic  triad  (not  really  epic  as  triad)  from  Agni, 
Väyu,  and  Sürya  (with  Weber  Ind.  Str.  2,  226),  as  if  Vis$u  reached  his  supremacy  through 
amalgamation  with  Indra  =  Väyu  (Omina  und  Portenta,  p.  338).  Visnu  is  first  a  philo- 
sopher's  god,  i.  e.  a.  priestly  god,  representing  the  active  yet  kindly  sun  as  source  of  all, 
and  one  with  the  divine  light,  the  best  possible  god  to  personify  the  Bhagavän  nityah 
(5,42,21,  i.  e.  brahma)  and  at  the  same  time  to  absorb  the  local  bucolic  divinities,  Ba- 
laräma,  Räma,  Krsna,  who  were  never  less  than  demigod  chieftains.  It  must  not  be  for- 
gotten  that  long  before  either  epic  the  idea  of  the  All-god  as  real  being  and  as  personi- 
fied  God  was  a  commonplace.  This  God-idea  was  expressed  variously,  either  as  "Deva 
Näräyana,  seif  of  all"  (14,  25,  17)  or  under  the  image  of  a  god  well-known,  Vis£u  or  Siva- 
Rudra,  the  latter  representing  to  the  priests  Agni  bhütapati  (cf.  14,  43,  6f.). 
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is  said:  "Here  (out  of  the  sea)  rises  the  sun  with  the  head  of  a  horse, 
filling  the  world  made  beautiful  (by  him),  and  causing  it  to  be  filled  with 
voices"  (5,  99,  5).  In  this  form  he  slew  demons  and  it  is  characteristic 
that  ASvagriva,  Hayagriva,  Rocamäna,  indicates  a  demoniac  as  well  as  a 
divine  form  (1,65,  23  f.;  R  4,  42,  26).  So  the  Mare's  Head  is  at  once  a 
demoniac  and  divine  form  of  fire,  identified  as  such  with  the  sun  (§  38), 
though  as  it  is  in  water  yet  above  the  surface,  it  was  probably  a  vol- 
cano  (cf.  R  5,  55,  14).  Less  usual  is  the  identification  of  Vismi  with  the 
light  of  the  moon,  which  occurs  only  as  part  of  his  identification,  qua 
All-god,  with  many  other  gods  (also  as  "physician",  bhisak;  Dhanvan- 
tari  is  a  form  of  Visnu,  13,  149,  43  f.).  Fire,  sun,  and  Visnu  combine  to 
make  the  "horrible  form",  ghorä  tanuh,  of  £iva,  as  opposed  to  the  "gentle 
lunar  form"  of  that  god  (7,  202,  108  and  142).  The  names  of  the  sacred 
apes,  ("sun-faced",  Hari,  Dadhimukha,  etc.),  may  be  due  to  the  fact  that 
they  represent  the  sun-ape,  Kapi,  Kapindra,  Vrsäkapi,  all  names  of  Visnu 
(R6,  73,  59;  12,  343,  89;  also  of  the  Sun,  etc.  3,  3,  61),  later  taken  by  3iva 
(7,  202,  136).  The  king  of  apes  was  born  of  a  tear  of  Visnu  (R  7,  37, 
pra.  1,  7  f.),  but  this  a  late  passage  and  elsewhere  the  same  father  of  Välin 
and  Sugriva  is  son  of  Prajäpati  (R  6,  67,  59).  Indra  passes  over  to  Visnu 
many  of  his  titles  and  also  his  heroic  deeds.  Visnu  becomes  the  typical 
fighter  for  the  gods  (7,  14,49;  ib.  21,  37,  etc.);  though  still  united  with 
Indra,  as  with  the  sun,  to  typify  power  (1,  88,  9).  He  is  Väsavänuja,  In- 
dra's  junior  by  birth,  and  traces  remain  of  his  inferiority,  as  when  he  is 
Upendra,  and  Indra  is  Mahendra  (3,  3,  41).  But  the  later  epic,  while  it 
cannot  omit  the  derogatory  title  Upendra  ("under  Indra"),  yet  defiantly  calls 
him  AtTndra  ("over  Indra"),  as  it  preserves  his  birth  and  then  denies  that 
he  is  born  (agraja,  aja,  ayonija,  13,  149,  24,  108,  etc.).  In  13,  149,29, 
Visnu  is  "the  world's  first-born",  Jagadädija  (in  PW  as  of&va!);  but  pür- 
vaja  and  ädija  do  not  necessarily  imply  more  than  ayonija  and  anädi, 
existing  from  the  beginning;  though  Visnu  in  human  form,  as  DevakT- 
nandana,  is  of  course  both  ätmayonilj  svayamjätah  and  really  Hala- 
dharänuja,  the  unborn  god  yet  younger  born  brother  of  Balaräma  (2,  22, 
36;  13,  149,  94f.).  Visnu  in  the  later  epic  is  called  quite  rightly  Indra- 
karman,  "having  Indra's  deeds"  (R  6,  120,  18;  13,  149,  97),  not  only  as 
Krsna  but  as  independent  slayer  of  demons  (5,  10,  43);  to  whom  the  gods 
appeal  for  help  (3,  103,  1  f.).  He  "looks  after  the  gods"  (3,  249,  26);  he  is 
their  savior,  gati  (7,  4,  4).  He  even  takes  Indra's  form  on  occasion  (12, 
64,  13  f.).  For  Indra  Visnu  charges  the  bolt  to  kill  the  demon  and  is  ap- 
pealed  to  for  purification,  being  hymned  as  Mahädeva  (often  of  Öiva),  who 
with  three  strides  overpassed  the  three  worlds  (5,  10,  10 f.).  But  it  is  he 
also  who  makes  Indra  the  overseer  of  the  gods  (ib.  7),  and  in  other  ways 
Visnu  is  superior,  being  seldom  sundered  from  the  All -Soul  Visnu,  who 
is  the  Who  and  What  (kalj  kirn)  of  the  universe.  A  few  passages  still 
make  him  inferior  to  Brahman  (§  137)  as  to  Indra,  but  the  epic  in  general 
is  an  apologia  for  Visnu  as  Näräyana  and  All-god,  either  incorporate  in 
Krsna  or  as  an  independent  superior  god;  retaining  the  old  traditions  of 
him  as  the  bearer  of  discus  and  stepper  over  three  worlds,  but  subordi- 
nating  this  to  his  identification  with  Krsna.  Visnu  is  "created  by  äiva" 
(Mahädeva)  in  13,  14,  4,  etc.,  in  passages  where  3iva  is  the  All-soul  and 
creator  of  Brahman,  Visnu,  Indra,  and  the  rest.  All  such  passages  are 
late  epic  (see  &va). 

§   145.  Appearance  and  weapons  of  Visnu:  Though  the  god  is  anir- 
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desyavapus,  "one  whose  form  cannot  be  described",1)  yet  efforts  are 
made  to  describe  him.  Thus  he  is  "four-armed"  (R  6,  120,  15);  he  has 
four  fangs,  four  forms,  caturmürti,  -rüpa,  four  lights,  caturbhänu, 
four  souls,  four  presentations,  vyüha,  knows  the  four  Vedas,  and  is  ca- 
turasra(P);  or  he  has  eight  or  ten  arms  or  is  "many  armed"  and  "many- 
fanged";  he  is  one-footed  or  three-footed,  has  one  hörn  or  several  horns, 
many  heads,  a  thousand;  also  a  thousand  eyes  and  feet.  He  has  seven 
tongues  or  a  hundred.  The  sacred  three  gives  him  the  titles  tripada, 
tridhätu,  tridhäman,  trisäman,  triyuga.  He  is  red-eyed,  has  eyes 
as  large  as  a  lotus  (-leaf),  aravindäksa,  jalajalocana,  etc.;  his  color 
is  varied,  anekavarna;  he  is  white  and  black  and  yellow  and  red,  but 
especially  yellow  (Sukla,  krsna,  babhru,  rohita,  hari).  For  the  glory 
of  the  greatness  of  the  god  he  is  described  as  having  many  members, 
faces,  bellies,  thighs,  eyes,  and  so  on,  and  in  conformity  therewith  he  is 
a  "great  eater".  The  epithets  "having  eyes  (mouths,  faces)  on  all  sides" 
are  derived  from  older  tradition  ("red-eyed"  may  be  due  to  this  or  to  the 
boar-avatar,  3,  142,  46).  In  general,  it  must  be  understood  that  the  mon- 
strous  appearance  is  for  grandeur ;  for  Visnu  is  fair,  beautiful ,  lovely 
(svaksa,  sundara,  peSala,  Subhänga,  sudarSana,  sumukha,  svä- 
sya,  etc.).  It  is  as  the  embodiment  of  space  with  four  or  ten  directions 
that  he  is  called  four  and  eight  and  even  ten-armed  (13,  147,  3  and  32). 
He  has  a  hundred  curly  locks,  Satävarta,  and  shares  with  Siva  among 
others  the  title  Sikhandin;  he  is  padmanäbha;  from  his  lotus-navel  came 
Brahman  (3,203,  I2f.,  as  Govinda),  jalajakusumayoni  (8,90,24).  Out 
of  the  lotus  which  sprang  from  his  forehead  came  £ri  and  became  wife 
of  Dharma  (12,  59,  131),  hence  Sri  kamalälayä;  who,  with  lotus  in  hand, 
is  engraved  on  Kubera's  car  (R  5,  7,  14);  padmahastä  is  auspicious. 
Visnu  wears  the  kaustubham  maniratnam  (R  1,45,26),  the  pearl  which 
rose  from  ocean  as  manir  divyah  (1,  18,  36)  or  maniratnam  (5,  102, 
12,  etc.);  then  the  diadem  "of  solar  glory",  which  gives  him  the  epithet 
kiritin.  These  he  wears  and  clothes  of  yellow  silk  (kiritakaustubha- 
dhara,  pitakauSeyaväsas,  3,  203,  18),  as  he  sits  on  the  coils  of  the 
world-serpent,  nägabhoga;  but  he  is  usually  addressed  as  one  ornamented 
especially  with  the  pearl  of  dazzling  light,  lasatkaustubhabhüsana 
(as  voc,  3,  263,  13).  He  is  Mukunda  (13,  149,  68),  perhaps  as  being  him- 
self  the  jewel.  Kiritin  is  an  Indra-epithet  and  not  peculiar  to  gods.  On 
his  ringlets,  Visnu  wears  garlands,  sragvin,  of  wild-flowers,  vanamälin; 
he  also  wears  jewelled  ear- rings,  kundalin,  and  arm-bands  made  of 
shining  gold  rubbed  with  sandal-paste,  ruciräiigada,  candanäiigadin, 
kanakängadin.  On  his  breast  is  the  quatrefoil  called  Srivatsa  (R  6,  120, 
27),  caused  by  Öiva's  trident  or  by  the  wet  hand  of  Bharadväja  (12,  343, 
132  and  cf.  §  125).  Hrslkeäa  and  Örivatsänka  apply  to  Visnu  and  Krsna, 
the  former  epithet  being  the  name  the  Munis  give  to  Keöava  (6,  67^  21); 
also  the  Garuda  worshippers  of  Visnu  are  all  marked  with  the  Srivatsa 
(5,  101,  5).  Mandodari  says  that  Räma  is  the  supreme  creator-god  who 
wears  on  his  breast  the  Srivatsa,  as  he  bears  conch,  discus  and  club  (R 
6,  1 14,  1  f.),  which  with  bow  and  sword  are  the  arms  of  Visnu.  A  later  passage 
says  that  Visnu  got  his  ear-rings  from  the  ancestor  of  Bali  whose  prison- 

*)  x3>  x49>  83.  The  descriptive  epithets  are  found  for  the  most  part  in  this  section, 
also  H  2201  f.,  12,  285,  77;  6,  35,  10  f.,  etc.  Sahasräksa  is  Indra's  own  epithet.  Many  of 
the  others,  "lotus-eyed,  all-faced,  hari",  etc.,  are  solar  epithets;  some  also  belong  to  Siva 
("one-footed,  hundred-tongued,  thousand-formed"),  while  "seven-tongued"  belongs  to  Agni. 
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door  Visnu  now  guards  (R  7,  23,  1,  if).  Visnu's  "horns"  may  be  Orna- 
ments or  remainders  of  his  animal  forms.  He  is  ekaSrngin,  unicorn  (3, 
142,  29)  as  the  boar,  while  as  a  bull  he  has  two  or  several  horns  (nai- 
kaärriga).  The  bull  is  his  form  as  the  sun,  which  is  called  a  bull  (go- 
putra  =  son  of  Sun);  but  in  general  this  beast  is  typical  of  virile  strength. 
So  Visnu  is  "the  bull,  fond  of  bulls,  with  a  bull-like  belly,  having  eyes 
and  form  and  the  acts  of  a  bull",  as  he  is  gohita,  vrsapriya,  etc., 
and  of  course  gopati  and  goptr  (13,  149,  41,  76,  etc.).  RG  6,  102,  17 
gives  him  two  "Veda-horns"  (v.l.  a  thousand,  rksämaSrügo  for  sahas- 
rasrrigo).  Besidesconch,  discus,  bow,  and  club,Visnubears  the  swordNandaka. 
The  discus  is  a  fiery  wheel  with  a  thousand  spokes,  borne  in  his  right 
hand,  and  made  by  the  All-maker  for  use  against  demons  of  darkness 
(13,  149,  120;  R  6,  74,  70,  etc.).  It  is  the  sun:  yävad  ävartate  cakram, 
"as  far  as  the  sun  shines"  (R  6,  131,  11).  Krsna  uses  the  disc  as  a  boom- 
erang  (1,  228,  iof.);  it  is  Sudarsanam  (6,59,91),  "fair  to  see"  (as  name), 
by  äivaism  interpreted  as  "hard  for  any  one  except  äiva  to  see",  and 
made  his  gift  to  Visnu!  (13,  14,  79);  it  is  of  course  an  auspicious  sign  to 
have  a  discus-mark  on  the  arm  (1,  74,  4)  and  the  düng  of  cattle  is  auspi- 
cious from  its  shape  (§  9).  His  usual  arms  give  Visnu  the  title  Sankha- 
cakragadädhara  (3,  189,40,  etc.).  His  bow  is  of  hörn  (R  6,  120,  16; 
särügadhanvan,  13,  149,  120);  as  "breaker  of  the  axe"  he  is  called  in 
late  description  sudhanvä  khandaparasufr  (ib.  74,  explained  by  12,  343, 
117),  and  as  Balaräma  he  is  called  Haläyudha  (rathängapäni  =  cakra- 
dhara).  Näräyana  has  all  these  titles,  as  Visnu,  with  whom,  even  to  the 
halo  or  nimbus  about  the  head,  he  is  identical.  Both  have  the  web-sign 
jälapäda,  -bhuj,  of  the  foot  of  the  goose.  Näräyana  is  mystically  in 
the  disc  of  the  sun  and  cleansed  souls  enter  the  sun-door  into  him,  thence 
pass  into  Aniruddha,  and  there,  becoming  pure  mind,  go  to  Pradyumna, 
and  so  pass  into  Sankar§ana  (Jiva,)  and  then  into  Ksetrajfia  (Väsudeva; 
12,  345,  13  f.).  It  will  not  be  necessary  to  go  into  further  details  of  these 
speculations  of  theology;  they  really  lie  apart  from  mythology.  As  archer- 
sun  and  nimbus-god,  jatämandaladhärin,  Visnu  is  a  warrior,  darpa- 
han,  surärihan,  durärihan,  durga,  durjaya,  duratikrama;  his 
chariot  is  wind  or  Garuda,  he  is  borne  by  seven  steeds ;  his  fighting-titles 
come  in  part  from  Indra  (dhanamjaya,  puramdara,  janärdana);  he 
is  "fond  of  fighting"  and  conquers  all,  to  become  kind,  refuge  of  all,  sav- 
ior  of  the  world  (samitimjaya,  also  of  Yama;  trailokyanätha,  ja- 
gannätha,  etc.,  cf.  3,  49,  20  and  in  the  list  13,  149,  76,  84,86).  He  first 
promulgated  the  law  of  battle  (12,64,21,  says  Indra!).  Though  he  is  the 
conqueror  of  innumerable  demons  he  is  known  particularly  as  slayer  of 
KeSin  and  Bhaga  and  Kälanemi;  as  hero  he  is  Täralj  £üra£i  Öaurilj; 
äüraseno  Yaduäresthalj  (list  13,  149,  37  andR  6,  120,  17,  as  battle  leader, 
and  list  50,  82,  88).  As  warrior  he  carries  his  club  (not  goad)  in  his  left 
hand  because  he  needs  the  right  for  his  chief  weapon,  the  discus;  other 
weapons  he  carries  "in  his  other  arms".  His  hörn,  päncajanya,  he  blows 
himself  (R  7,  7,  9);  his  bow  becomes  the  property  of  heroes  (R  3,  12,  33f. 
etc.).  Further  description,  like  the  epithet  All-soul  (a  title  also  of  the 
sun,  3,  3,  27;  189,  41)  is  philosophic  ("formless,  mültiformed  womb  of  all, 
all-enjoyer",  etc.)  and  may  be  passed  over;  only  ganeävara,  lord  of 
hosts,  may  be  mentioned,  to  emphasise  the  fact  that  the  epic  comes  be- 
fore  Gane£a  is  invented.  Only  the  late  introduetion  (1,  1,  74  f.)  acknow- 
ledges  GaneSa,  though  the  idea  of  him  is  common  enough  (3,  65,  23,  püjä 
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vighnakartrnäm).  Even  the  introduction  has  not  stereotyped  his  name, 
which  appears  as  Gane^äna  as  well  as  Ganesa.  Ganesvara  is  title  of 
Visnu  alone  in  13,  149,  79;  but  Ganesvaravinävakälj  (ib.  150,  25)  are  also 
recognised.  Vinäyakas  are  malevolent  demons  grouped  with  the  leaders 
of  the  lords  of  divine  hosts.  *)  Visnu  is  however  really  identified  with  many 
gods.  Thus  he  is  Paramesthin,  Svayambhü,  Kala,  Dharma,  Prajäpati,  Vis"- 
vakarman,  Arka,  Agni,  Vasu,  Varuna,  Tvastr,  ÖivaL  Dhanesvara,  Skanda, 
Väcaspati,  the  Jyotir-Aditya  (as  distinguished  from  Aditya),  etc.  He  is  ni- 
yantä  niyamo  Yamah  (ib.  105) ;  Väyu,  Daksa,  Indra  and  Mahendra,  Soma, 
Kämadeva  (and  kämahan),  Dhätr,  Vidhätr,  Parjanya,  Manu,  Marici,  Tara, 
SaSabindu,  Vyäsa,  Jahnu,  Kumbha,  Nahusa,  Sunda,  etc.  As  &va  he  is 
Bhagahan  and  Nandin;  he  is  star-clusters,  Dhruva,  Punarvasu,  etc.  He  is 
at  the  same  time  creator.  Thus  he  creates  Brahman  from  his  navel,  Ru- 
dra  from  his  ire  and  forehead,  the  Rudras  from  his  right  side,  the  Ädityas 
from  his  left  side,  the  Vasus  from  his  front  and  the  (Asvin)  pair,  Näsatya 
and  Dasra,  from  his  back.  The  Prajäpatis,  Seven  Seers,  four  classes  of 
Pitrs,  Öri,  Sarasvati,  Dhruva,  etc.,  are  of  him  or  in  him  (matsthän  pasya, 
12,  340,  5of.).  Danda  as  form  of  Visnu  is  described  as  a  Räksasa  (12,  121, 
I4f. ;  122,24).  As  All-god,  Dyaus  is  his  head,  earth  his  feet,  water  his 
sweat,  and  the  stars  are  his  hair-pits  (3,  189,  4  f.).  Elsewhere  the  Asvins 
are  his  ears,  the  moon  and  sun,  his  eyes ;  Brahman,  his  heart ;  Sarasvati, 
his  tongue  (6,  65,  61 ;  R  6,  120,  9  and  25).  As  heavenly  light  and  orderer 
of  time  he  is  Rtadhäman  (R  6,  120,  8;  12,  343,  69). 

§  146.  As  is  evident  from  the  preceding,  Visnu  is  not  especially 
preserver,  but  as  the  All  he  is  also  destroyer,  not  only  of  grief  and  sin, 
Sokanäöana,  päpanäSana,  but  as  destroyer,  antaka,  of  living  things, 
sväpana,  who  puts  the  world  to  sleep,  the  vi£ätana  and  samhartr 
(3,  189,  4).  As  Avatar  he  saves;  as  wakener  and  maker,  he  creates;  as 
Rudra,  death,  etc.,  he  destroys.  Thus  it  is  he  who  as  the  Mare's  Head 
destroys  the  world,  a  curious  röle  for  a  preserver.  In  fact,  like  all  All- 
gods,  Visnu  has  all  functions.  That  he  is  especially  the  "divinity  of  gods" 
is  too  much  to  say,  though  it  is  said  (unmetrically  in  S  1,  95,  7:  devä- 
näm  daivatam  Visnur,  vipränäm  agnir  brahma  ca).  As  such  "he 
is  called  Vaikuntha  by  the  gods,  while  the  Vedas  call  him  Visnu"  (ib.  6, 
8,  22),  or,  according  to  the  Northern  text,  "men  call  him  Visnu".  Both 
texts  give  him  a  local  habitation  north  of  the  Sea  of  Milk;  there  he  rides 
in  the  car  of  eight  wheels  (elements,  6,  8,  15).  All  texts  have  the  story 
of  his  three  strides,  as  Vikramin,  Trivikrama  (also  Vikrama  and  Krama), 
as  the  son  of  KaSyapa  and  Aditi  in  d warf  form  (hence  Govinda  as  "earth- 
finder",  12,  207,  26).  This  and  other  Avatars  are  to  be  distinguished  from 
the  four  forms,  caturmürtidhara,  as  Ke£ava4  Samkarsana,  Pradyumna, 
and  Aniruddha  (12,  340,  102)  or  (7,  29,  26  f.)  one  form  is  that  of  a  saint 
practicing  austerity  on  earth;  one  (as  sun)  "watches  the  world  as  it  does 
good  and  evil";  one  is  active  in  the  world  of  men;  and  one  sleeps  a 
thousand  years.   In  R  6,  120,  26  night  and  day  are  the  falling  and  rising, 

*)  This  shows  that  Yäjftavalkya  is  later  than  the  epics  and  that  a  good  deal  of  the  stuff 
offered  as  epic  text  in  the  printed  "Southern"  version  is  late  addition,  plastered  on  to  the 
epic,  just  as  chapters  always  have  been  added  (cf.  S  12,  68,  46,  where  Mahesvara-Ganes'a 
causes  the  massacre  of  Saudäsa's  army  at  Benares).  Ganesa  is  a  title  of  &iva  (3,  39,  79 
and  R  7,  23,  pra.  4,  34),  but,  though  both  passages  are  late  for  epic  texts,  neither  implies 
Ganes'a  as  god.  Compare  (below)  Krsna  as  remover  of  difficulty.  See  on  Gar^esa  in 
Mbh.  M.  Winternitz  in  WZKM.  14,  51  (1900);  JRAS.  1898,  pp.  147,  380  and  63if.,  who 
shows  that  Ganes'a  is  not  in  the  Southern  Grantha  recension. 
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respectively,  of  Visnu's  eyelids.  It  is  said  that  his  Avatars  are  "to  ex- 
terminatc  evil",  and  so  he  "is  born  in  the  houses  of  good  men"  (3,  189, 
27  f.),  as  if  animal  Avatars  were  excluded.  One  of  his  four  forms  here 
lasts  a  thousand  times  the  four  ages  (ib.  40).  Among  the  forms  given  by 
his  titles,  he  is  the  lotus  and  the  tree,  especially  the  Nyagrodha,  Udum- 
bara,  and  ASvattha.  As  bird,  he  is  the  goose  and  "fair-winged"  (Suparna); 
as  animal,  the  mahoraga  bhujagottama  (3esa),  the  great  snake  and 
boar,  mahävaräha,  the  bull,  the  lion,  S"arabha,  vyäla,  and  narasim- 
havapus.  As  boar  perhaps  he  is  trikakud.  These  real  Avatars  are 
indifferently  mingled  with  his  form  as  "teacher  of  Kapila",  as  Dämodara 
(list,  53;  cf.  3,  49,  22),  etc.  Jahnu  and  Prthu  and  Öasabindu  (and  Gupta?) 
may  be  incarnations.  Vaikuntha,  Vaikhäna,  Suyämuna  are  uncertain  titles, 
as  is  äipivista  (3,  102,  19 f.)1.  Prthu  is  a  true  incarnation  (12,  59,  128  f.). 
Visnu  is  twelvefold  as  being  all  the  twelve  Adityas  born  of  Aditi,  who, 
however,  is  said  elsewhere  to  have  born  him  seven  times  (12,  43,  6;  47, 
38,  Krsna  Visnu).  Only  here  and  in  the  later  list  of  names  is  Visnu  espe- 
cially Väjasana  (12,  43,  9,  Väjasani  =  Väjasana  in  13,  149,  98).  RB  7, 
23,  4,  44  has  v.  1.  In  Sänti  he  is  tricaksuh,  trikakup,  tridhämä,  tridiväc 
cyutalj  (Avatar),  Kapila,  others  already  cited,  and  dundubhi,  gabhasti- 
nemi,  Rbhu,  Vibhu,  svadhä,  svähä  (etc.,  one  hundred  names  in  S). 
The  title  Mahädridhrt  probably  refers  to  bearing  the  earth  as  tortoise 
(may  be  as  Krsna).  Adhoksaja,  "born  under  the  axle",  must  refer  to  the 
late  legend  of  Pütanä  as  told  in  H  9087  (cf.  13,  14,  69  and  12,  343,  83, 
where  it  is  explained  as  upholder  of  earth!).  Native  etymologies  are  of 
little  value  or  obvious.  According  to  them  Visnu  is  bull  as  Dharma;  Hari, 
because  he  receives  a  share  of  the  sacrifice  (hare  bhägam)  and  because 
it  is  his  best  color;  Govinda  (=  gopendra),  because  he  "found  earth"; 
Krsna,  because  he  ploughs  and  is  dark;  Vaikuntha,  because  Väyu  helps 
him  to  make  earth;  Virinca,  because  this  is  the  Käpila  name  of  Prajäpati; 
Kapila,  as  the  sun;  Dharmaja,  born  of  Dharma,  etc. 

The  most  surprising  and  historically  important  fact  in  the  various 
lauds  of  Visnu  as  All-god  is  that  he  is  nowhere  called  by  the  sacrosanct 
formula  of  the  Vedänta.  He  is  wise,  knowing,  blest,  true,  joy,  etc.,  but 
he  is  not  even  said  to  be  possessed  of  cit,  still  less  is  he  designated  as 
being  saccidänanda  in  the  phrase  of  the  later  Upanisads  and  Vedänta, 
though  he  is  the  supreme  philosophical  principle,  pancavimSatimo 
Visnuh  (12,  303,  38),  as  Näräyana,  highest  soul  (302,  96)  and  highest 
knowledge,  jfiänam  uttamam,  buddhili,  sattvam  (R  6,  120,  17),  and 
siddhärtha  (list,  24f.).  This  is  not  because  the  Sänkhya  theologians 
controlled  the  text,  but  because  the  Vedänta  shibboleth  was  unknown 
when  the  Visnuite  passages  even  of  ^änti  were  composed. 

§  147.  The  wife  of  Visnu  is  Laksmi  or  £rl  (R  1,  77,  30;  sometimes 
the  two  are  distinct),  who  rose  from  ocean  clothed  in  white  and  for  whom 
gods  and  demons  contended  (1,  18,  35  f.).  She  is  Fortune,  as  happiness 
and  wealth;  as  Krsna's  wife  she  is  RukminI  (1,  61,  44;  67,  156),  mother 
of  Pradyumna.  Laksmi  is  sister  of  Dhätr  and  Vidhätr  and  mother  of  the 
sky-steeds  (1,  66,  50).  It  is  a  late  epic  trait  to  make  her  exclusively 
Visnu's  (she  is  also  Dharma's  wife).  In  the  pseudo-epic  often  and  occasio- 
nally  earlier  she  discourses  on  religion  (13,  82,  3  f. ;  she  does  not  love 
excessive  virtue,  5,  39,  62 f.;   13,  11,  6 f.  teils  whom  she  lives  with).    Often 


l)  On  Sipivista  see  Johansson,  Solfägeln  i  Indien,  p.  12;  but  too  KZ.  46, 
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the  conception  is  but  half-personal,  "£ri  beautifies  Visnu"  (R  2,  118,  20, 
etc.).  "Fortune  (Laksmi)  favors  those  who  keep  the  seventh  day  (sixth  or 
seventh,  3,  3,  64);  Ill-fortune  comes  to  the  lazy  man"  (alaksmir  äviäaty 
enam  alasam,  3,  32,  42,  etc.);  Laksmi  is  luck  in  5,  125,  5  f.  She  is 
padmälayä,  padmahastä,  etc.  (4,  14,  16,  etc.).  As  Supreme  God, 
Visnu  himself  is  but  a  form  (cf.  Visnutvam  upajagmivän,  5,  13,  12 
=  R  7,  104,  9  and  ib.  85,  18).  Even  his  anger  is  a  boon,  since  those 
killed  by  him  are  absorbed  into  him  (R  7,  37,  pra.  2,  20  f.),  the  final  word 
on  this  topic.  Another  late  trait  is  his  "holy  dodeka-syllable  name", 
otherwise  Puränic  (VP  I,  6,  39),  only  in  S  12,  336,  34  f.,  where  an  Apsaras 
(disguised  as  Pi£äci)  "baptises  in  the  holy  twelve-syllable  name  (suddham 
näma  dväda^äksaram)  of  Hari".  Visnu's  paramam  padam  is  inter- 
preted  as  a  place  not  inaccessible  to  Sändili  and  Garuda  (5,  113,  9 f.), 
often  locally  defined,  though  sometimes  as  brahma  (6  ,32,  11);  otherwise 
as  param  sthänam  (seventh  or  highest  world),  reflected  in  Tirthas 
called  Visnupadas.  One  is  in  the  North,  where  Visnu  strode  out  (on  the 
Ganges,  5,  II I,  21);  so  a  Visnupada  is  where  Anga  sacrinced  (S  7,  57,  n). 
A  Tirtha  called  Visnoh  sthänam,  where  "Hari  is  ever  present"  (3,  83, 
10),  results  to  bathers  in  attaining  Visnu's  world;  it  is  in  Kuruksetra,  where 
Visnu  became  boar,  Väräha  Tirtha  (ib.  83,  18),  though  he  actually  raised 
earth  at  Lokoddhära  Tirtha  (ib.  45).  A  Dwarf-Tfrtha  (ib.  84,  130)  and  a 
Tortoise-Tirtha  (ib.  120)  are  also  known,  as  is  a  Öälagräma  Visnu  (ib.  124), 
which  implies  the  place  on  the  river  GandakI  where  Visnu's  holy  stone 
is  found,  but  not  the  present  use  of  the  stone,  which  is  unknown  to  the 
epics  (but  Nil.  so  interprets  svarnanäbha  at  5,  40,  10).  On  the  Punjab 
or  "Kashmir"  Visnupada,  cf.  3,  130,  8;  R  2,  68,  19  (the  heavenly,  R  4,  37, 
17).  It  may  be  where  Prahläda  and  Visnu  showed  their  strength  with 
Skanda's  spear  (12,  328,  17),  in  the  North.  The  reading  jätidharma  in 
S  makes  Visnu  an  upholder  of  caste  (12,  63,  9).  He  does  not  accept 
offerings  of  brandy,  fish,  honey,  meat,  distilled  liquor,  or  rice  mixed  with 
sesame ;  such  offerings  are  not  Vedic  but  have  been  introduced  by  rascals 
from  greed  and  lust.  Rice-cakes  only  should  be  offered  to  Visnu,  whom 
alone  the  Brahman-priests  acknowledge  in  all  sacrifices,  and  flowers  with 
rice-milk  cakes  (12,  266,  9  f.).  "The  people  who  are  debased  as  eaters 
of  meat  and  blood  live  in  Yugandhara,  Bhütilaka,  Acyutacchala,  and  Bählika 
(Vähika),  all  four  districts  being  in  the  West,  where  the  people  are  op- 
posed  to  Hari  (Haribähyäs  tu  Vähikä,  na  smaranti  Harim  kvacit) 
and  care  only  for  this-world-salvation,  aihalaukikamoksa.  Visnu,  however, 
is  the  Devayänapatha  (as  the  sun  is  Pitryänapatha),  and  salvation  is  from 
him"  (S  12,  336,  53,  with  interpolation).  This  indication  that  the  West 
was  opposed  to  the  Krsna-Visnu  cult  (here  ordained)  may  be  set  beside 
the  Statement  that  the  Dänavas  "abandoned  Visnu  as  god  of  gods,  hating 
him  and  censuring  the  praise  of  him"  (nindanti  stavanam  Visnos 
tasya  nityadviso  janälj  (S  12,  235,  75  f.),  as  they  too  "eat  meat  and 
cook  the  offerings  made  to  the  gods  for  themselves,  and  abandon  shrines 
and  praises".  *) 

§  148.  Avatars  of  Visnu.  —  Those  of  the  boar  (§  137),  tortoise 
(§  140),   and  fish  (§  142)   have  already  been  described.2)    The  difference 

*)  On  the  geographical-religious  aspect,  see  Pargiter,  JRAS.  19öS,  309 f.;  Grierson, 
ib.  1908,  p.  602 f.;  Keith,  p.  831  f. 

*)  The  tortoise  upholds  Mandara  in  1, 18, 10;  in  R  1,  45  pra.  11,  and  VP.  1,  9,  86,  the 
tortoise  is  Visnu;  see  §  13. 
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between  an  Avatar  and  incorporation  as  in  Prthu,  etc.,  is  primarily  that 
the  god  dcscends  expressly  to  save  the  world  in  the  Avatar;  in  other 
descents  the  motive  may  be  personal.  All  the  gods  descend  in  "parts" 
(i,  2,  93)  as  human  forms,  avataranas,  partial  incarnations  of  divine 
essence.  The  boar,  tortoise  and  fish  Avatars  become  those  of  Visnu  (in 
the  epic)  only  gradually.  The  epic  has  no  systematic  account  of  the 
Avatars  and  even  in  Hariv.  the  list  is  not  that  of  the  later  ten.  In  H  5861  f., 
for  example,  an  account  of  the  god's  great  acts  is  given  and  among  them 
are  six  of  the  usual  four  Avatars  together  with  later  deeds  (conquest  of 
tree-demons,  etc.;  cf.  H  3451).  The  boy-form  here  appears  distinct  from 
the  Devakinandana  form.  Here  too  the  "eight-arm  form"  is  a  later  mani- 
festation.  The  later  epic  has  ten  Avatars  but  not  always  as  the  same. 
In  short,  the  theory  of  Avatars  is  still  developing  in  the  epic  and  since, 
after  the  epic,  it  continued  tili  the  epic  ten  became  twenty  or  more,  it 
may  be  said  that  the  epic  itself  represents  only  a  stage  in  the  belief, 
where  the  factors  were  still  not  fixed.  Pre-epic  is  the  idea  that  a  creator- 
god  appears  in  animal  form,  Prajäpati  as  boar  and  tortoise.  The  epic  in 
the  deluge-story  first  makes  the  grampus  Brahman  and  then  Substitutes 
Visnu.  In  S,  Buddha  is  an  Avatar.  The  bhümer  bhärävataranam  (a 
repeated  phrase)  is  an  application  of  descent  in  active  meaning;  it  is 
applied  to  the  Avatar  of  the  god  to  lower  or  remove  the  weight  or  bürden 
of  earth  (cf.  12,  340,  101,  etc.).  A  good  short  account  of  the  Avatars 
occurs  in  3,  102,  21  f.:  Näräyana,  as  a  boar,  of  old  raised  earth;  as  a 
man-lion,  slew  HiranyakaSipu;  as  a  dwarf,  banished  Bali  and  killed  Jambha 
(both  Asuras)  for  interfering  with  sacrifice;  "and  Näräyana  performed  other 
deeds  the  number  of  which  is  unknown".  The  two  thousand  verses, 
H  12278 — 14390,  contain  the  füllest  detailed  account  of  the  early  incar- 
nations. 

§  149.  The  Boar-Avatar.  Earth  burdened  with  creatures,  incapable 
of  dying  in  the  perfect  (Krta)  age,  appeals  to  Visnu,  who  becomes  a 
"unicorn  boar"  and  with  his  tusk  or  hörn  raises  her  a  hundred  leagues, 
which  distance  she  had  sunk  into  Pätäla.  This  causes  excitement  among 
the  gods,  tili  Brahman  explains  that  the  boar  is  the  eternal  spirit  Visnu, 
Suparna  (Näräyana  but  not  necessarily  Krsna  here,  3,  142,  29  f.).  In  1,  21, 
12,  Visnu  is  the  boar- form  of  Govinda  (=  gäm  vindat);  identity  with 
Krsna  emphasised  in  12,  209,  7 f.  (earth  is  rasätalagatä,  26);  but  earth's 
distress  is  due  here  not  to  surplus  population  but  to  infidels  who  "being 
fools  do  not  recognise  Visnu"  as  Krsna.  Instructive  is  the  fact  that  the 
gods  also  do  not  recognise  that  Krsna  is  Visnu  (ib.  32);  Brahman  has  to 
teil  them,  who  in  R  2,  110,  3  is  himself  the  boar.1)  In  consequence  of 
this  Avatar,  any  boar  rising  out  of  water  with  earth  on  his  head  must  be 
worshipped  as  representing  Visnu;  just  as  a  dwarf  priest  or  disc-shaped 
cow-dung  represents  him,  and  a  bali  should  be  offered  to  the  düng  (13, 
126,  3  f. ;  here  Krsna's  brother,  born  of  Näräyana's  white  hair,  is  also 
cited  as  sermoniser).  The  boar-form  is  that  of  a  monstrous  beast  ten  by 
one  hundred  leagues  in  size,  having  one  tusk  and  red  eyes  (3,  272,  55); 
in  this  account  earth  is  submerged  by  a  flood,  not  by  sinners  nor  by 
numbers.    In  H  12340  the  "weight"  is  that  of  Visnu's  own  energy. 

§  150.  The  Man-lion  incarnation  also  is  described  in  the  same  Vana 
passage.  It  is  not  often  alluded  to  in  the  epic  but  becomes  a  favorite  in 


•)  RG.  2,  119,  3  says  that  Brahman  the  boar  is  "Visnu",  a  later  Version. 
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Hariv.  and  the  Puränas.  HiranyakaSipu,  slain  by  the  man-lion,  becomes 
äi^upäla,  as  Kälanemi  becomes  Kamsa  (1,  67,  5  f.).  The  Avatar  is  as  old 
as  the  later  Up.  and  Taitt.  Ar.  10,  1,  7;  but  that  may  not  be  very  old. 
Visnil  is  Nrsimha  or  Puränasimha  (?R  7,  7,  52).  The  former  means  of  itself 
only  a  "lion(-hearted)  man",  as  it  refers  to  such  a  hero  (9,  53,  23),  or 
"male  lion"  (3,  146,  53).  The  god,  as  man-lion,  "makes  half  his  body 
human  and  half  leonine"  (3,  272,  56)  and  with  his  claws  tears  to  pieces 
HiranyakasMpu,  the  infidel.  He  does  not  leap  forth  from  a  pillar  as  later 
(see  H  2275  and  12707  =  H  3,  43,  1  f.).  Here  Visnu  =  Krsna  =  god  of 
gods,  original  spirit,  absolute  god.  HiranyakaSipu  represents  Sivaism. 
"Virtuous  Prahläda"  is  a  Visnuite. 

§  151.  As  Krsna  Govinda  also,  in  the  same  account,  Visnu  becomes 
a  dwarf  (3,  272,  31  and  69 f.).  After  a  thousand  years  of  parturition  (sign 
of  divinity),  Aditi  bears  Visnu  as  dwarf  to  overthrow  Bali,  usurper  of  Indra's 
power.  Accompanied  by  Brhaspati,  the  dwarf,  bälarüpadhrt,  vämana, 
goes  to  Bali  and  asks  for  three  paces  of  land,  which  being  granted  the 
god  Covers  all  with  three  paces,  gives  back  his  realm  to  Indra,  and  binds 
and  sends  below  earth  Bali,  who  still  reigns  there,  wherefore  the  universe 
is  now  Visnu's  (vaisnavam).  Välmiki  refers  often  to  this  Avatar  (e.  g. 
R  3,  61,  24;  R  6,  56,  38),  besides  describing  it  in  füll  (ib.  I,  29),  but  adds 
nothing  of  importance.  Neither  epic  has  the  Puränic  account  of  U^anas's 
interference  in  behalf  of  Bali  (for  v.  1.  cf.  OST.  4,  p.  132 f.).  Cf.  12,  340, 
79 f.;   H  12900 f. 

§  152.  Among  the  seven  original  Avatars  (if  this  is  the  meaning  of 
the  Statement  above  that  Visnu  was  reincarnated  seven  times) *),  the  pre- 
ceding  forms  of  boar  and  tortoise,  man-lion  and  dwarf,  were  probably 
foremost.  The  three  remaining  may  have  been  the  fish,  Räma,  and  Krsna. 
But  there  are  no  Avatar  lists  tili  the  later  epic,  and  by  that  time  Räma 
Jämadagnya,  instead  of  being  a  £ivaite  foe  of  Visnu,  is  a  form  or  Avatar 
of  the  god,  just  as  Buddha  becomes  an  Avatar.  This  older  Räma  de- 
scends  from  Bhrgu  and  is  son  of  Jamadagni  and  Renukä,  hence  called 
Bhärgava,  Jämadagnya,  KauSika,  and  from  his  weapon  (obtained  from  &va) 
he  is  ParaSu-Räma.  For  details  see  §  125.  He  lived  in  the  Tretä  age 
and,  according  to  one  account,  into  that  period  between  this  and  the  next 
age  when  Räma  DäSarathi  lived,  with  whom  he  fought.  In  3,99,  55  f.,  the 
All-godship  of  Räma  DäSarathi  overcomes  him  in  a  shooting  match,  and 
the  apocalypse  reveals  the  god,  as  in  the  case  of  Arjuna  and  Krsna.  Yet 
in  12,  207,  Räma  Jämadagnya  exalts  Govinda  as  Visnu,  source  of  all.  Väl- 
miki joins  him  in  the  laud,  as  do  äiva's  brother-in-law,  Asita  Devala,  Vyäsa, 
etc.  The  younger  Räma  (DäSarathi)  is  regarded  as  a  prädurbhäva 
(Avatar)  in  R  1,  76,  17,  but  as  "one  half"  of  Visnu  (R  1,  18,  10),  his  three 
brothers  being  respectively  one  quarter  and  one  eighth  each,  which  leaves 
no  quarter  for  the  sky,  as  arranged  ib.  15,  16  f.  (a  late  passage).  In  R 
2,  110,  2,  he  is  called  lokanätha,  but  this  is  not  more  than  a  royal  title; 
and  Räma  in  the  real  poem  is  not  Visnu  but  "like  Visnu",  "like  the  sun", 
and  like  other  superior  powers  with  which  he  is  not  identified  (R  2,  2, 
44f.).  R  5,  35,  15  f.  describes  him  as  "four-fanged",  etc.,  but  as  human. 
In  the  Jatäyus-episode,  a  clumsy  interpolation  in  honor  of  Räma,  it  is  said 
that  he  killed  often  Daityas  and  Dänavas,   as  implying  divinity,  and  in  R 


*)  Perhaps  it  refers  to  the  (unepic)   legend  that  Kpsna  was  the  seventh  (eighth)   son 
of  DevakI  (VP.  5,  I,  74;  cf.  the  Jain  legend  Antaguda-Däsuo). 
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4,  17,  8,  he  secures  salvation  (as  a  god)  for  the  one  he  slays.  He  is  "not 
his  own  master"  (R  2,  105,  15).  His  Visnu-form  is  fully  recognised  only 
in  Bäla  and  Uttara  (R  7,  27,  14  f.),  although  he  is  more  than  an  ordinary 
man  throughout.  *)  The  Mbh.,  on  introducing  the  Räma-story,  calls  him 
Visnu  (3,  151,  7).  He  reigned  ten  thousand  and  ten  hundred  years  at 
Ayodhyä  (12,  29,  61 ,  etc.).  The  Drona  knovvs  him  well  as  a  king  of  old 
who  defeated  Khara  and  Rävai,ia  (7,  107,  28;  109,  4);  also  Indrajit's  con- 
test  with  Laksmana  (ib.  108,  13)  is  noticed;  and  in  2,  Jö,  5  and  3,  85,65 
the  episode  of  the  golden  deer  and  crossing  the  Ganges  are  referred  to, 
but  in  no  passage  except  3,  99,  35  f.  and  151,  7  is  he  the  god  Visnu.  In- 
stead,  in  3,  25,  8 f.,  he  is  merely  "like  Indra  in  power".  Most  of  the  al- 
lusions  occur  in  one  group  of  Drona  (parv.  106 — 109;  cf.  106,  17),  and  it 
is  clear  that  in  neither  epic  was  he  at  first  more  than  a  local  royal  hero- 
god,  who  has  the  divinity  of  such  but  no  more.  The  third  Räma  is  mytho- 
logically  of  greater  importance.  According  to  1,  197,  33,  Bala-Räma  (Bala- 
deva)  is  as  much  Avatar  as  is  his  brother  Krsna,  both  representing  hairs 
of  Näräyana.  He  is  a  rustic  god  called  Längalin,  "ploughman",  or  Samkar- 
sana,  his  weapon  being  the  ploughshare,  whence  Haläyudha  (9,  47,  26; 
49,  16)  Deva;  Pralambahan  too,  as  slayer  of  the  demon  whose  death  was 
also  attributed  to  Krsna.  Formal  identification  of  Baladeva  and  Krsna 
as  forms  of  Visnu,  and  of  Baladeva  with  Sesa  Näga,  is  made  in  13,  147, 
54 f.,  where  Hall  Bala  iti  khyätah  bears  the  plough,  as  Krsna  the  discus. 
His  head  is  wreathed  with  snakes,  his  Standard  is  a  palm,  trnendra, 
with  three  heads,  but  he  also  carries  a  club;  he  is  crowned  with  wild 
flowers  and  white-haired  (3,  119,  4;  7,  11,  31;  13,  147,  54 f.).  His  palm-sign 
indicates  his  love  of  wine  ;  when  described  in  füll,  he  is  half  drunk  (1, 
219,  7).  He  Stands  at  the  left  of  KeSava,  as  Arjuna  on  the  right  (5,  131, 
8).  Later  his  sons,  NiSatha  and  Ulmuka,  are  well-known,  who  are  men- 
tioned  (2,  34,  16)  in  the  epic,  but  not  as  his  sons  by  Revati.  After  a 
drunken  orgy  the  Näga  of  the  world  comes  out  of  his  mouth  and  he  dies 
(16,4,  13  f.)-  Though  usually  a  mere  appendage  of  his  younger  brother, 
he  appears  to  have  had  some  battles  of  his  own.  He  fought  in  the  eigh- 
teen-day  battle  with  king  Hamsa.  He  is  as  devoted  to  wine  as  his  brother 
is  to  women  (1,  220,  20,  kslbari  .  .  vanamäli  nilaväsä  madotsiktalj). 
Such  debauchery  in  no  wise  detracts  from  his  divinity,  however,  any  more 
than  the  tricks  of  Krsna  and  cowardice  of  Räma  injure  their  godhead. 
But  in  the  beginning  both  Räma  DäSarathi  and  Krsna  are  blamed  as  heroes 
for  the  outrageous  behavior  of  which  they  are  guilty  (cf.  R  3,  2,  22;  ib. 
4,  18,  20  f.),  while  Baladeva's  drunkenness  is  an  essential  part  of  his  char- 
acter.     Like  Indra  he  gets  drunk  as  a  lord  as  a  matter  of  course. 


*)  R  5,  51,  39  f.  has  a  mixture  of  &lokas  and  Tristubhs.  In  the  first,  Räma  is  "like 
Visflu" ;  in  the  second,  he  is  lokatrayanäyaka,  against  whom  Brahman  and  Siva  are 
powerless.  This  seems  to  be  an  admission  of  divinity  and  on  a  par  with  R  5,  28,  pra- 
ksipta  after  17,  where  Räma  is  Visnu,  as  in  RG  6,  40,  46.  But  Sundara  is  an  embellished 
book  and  in  general,  though  space  will  not  permit  discussion  of  all  passages  (R  5»  31»  44» 
e.  g.,  has  Räma  as  Jagatipati  in  a  Puspitägra  not  in  the  other  text),  Räma  is  developing 
into  a  form  of  Visnu,  but  the  early  epic  does  not  know  him  as  such.  Räma  in  R  6,  129 
is  not  Visnu,  which  is  the  chief  point  of  ib.  120  (=B  117),  and  when  heard  surprises  Räma. 
R  6,  120,  which  identifies  Räma  with  Visnu,  is  late.  In  R  7,  17,  35,  Räma  is  Visflu  and 
Sita  is  LaksmI.  On  a  possible  ultimate  identification  of  Räma  Däs'arathi  and  Bala-Räma, 
see  Jacobi,  Das  Rämäyana,  p.  135.  Professor  Jacobi  regards  Räma  (in  both  forms) 
as  a  local  Indra,  and  VisrjLU  as  grown  great  through  absorption  of  Indra's  attributes  (ib. 
P-  137  f.). 
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§  153.  Krsna  Devakinandana  (who  is  Väsudeva)  and  DevakTmätr 
(7,  18,  5),  whose  nephew  Abhimanyu  is  Visnoh  svasur  nandakaralj 
(7,  49,  1),  is  the  "god  without  end,  unborn,  born  in  the  house  of  Yadu, 
and  is  called  Krsna  (Yaduksaye  Visnulj  Krsne'ti),  bearer  of  conch, 
discus,  and  mace,  who  wears  the  Örivatsa  and  clothes  of  yellow  silk"  (3, 
272,  71  f.).  Even  as  slayer  of  Jaräsandha  he  is  called  Visnu  (2,  24,  34), 
as  in  Gitä  11,  30  (cf.  18,  75).  Such  is  in  short  the  position  of  Krsna  in 
nine  tenths  of  the  great  epic  and  even  the  later  Räm.  recognises  Väsudeva 
as  a  form  of  Visnu  (7,  23,  pra.  I,  43  f.).  While  Räma  becomes  Visnu  only 
in  late  additions  to  the  little  epic,  Krsna  as  Visnu  permeates  the  great 
epic.  This  is  not  to  deny  that  his  divinity  is  questioned.  Jaräsandha 
questions  it,  but  as  a  Sivaite,  and  Siva-worship,  before  it  admits  the  iden- 
tity  of  Krsna  with  Näräyana  (3,  40,  2),  questions  it ;  even  12,  281,  I9f.  will 
not  admit  complete  identity  (see  below).  Yet  even  when  one  says  that 
he  fears  Krsna  less  than  he  fears  Yudhisthira  (5,  22,  34),  it  is  admitted  in 
the  same  breath  that  he  is  the  eternal  god  (ib.  33,  sanätano  Vrsni- 
viras"  ca  Visnuh).  The  Kurus  are  old  äivaites  (cf.  IS.  1,  206)  and  they 
join  with  Jaräsandha  in  not  admitting  the  divinity  of  Krsna  as  Näräyana 
Visnu,  as  they  deny  that  Arjuna  is  Nara,  who  is  revealed  (as  thus  incor- 
porate,  1,  228,  18)  to  Indra  by  a  heavenly  voice  (cf.  3,  47,  10 f.;  and  the 
equations  at  1,67,  151;  199,6).  Näräyana  is  of  old  the  supreme  spirit 
(so  still  in  H  35  f.),  as  Brahman,  and  Visnu  is  first  identified  with  him  (R 
I,  16,  1);  then  Krsna  is  identified  with  Visnu  (Mädhava,  as  in  the  Khän- 
dava  scene,  1,  213,  5  f.),  and  finally  Arjuna  is  identified  with  Krsna  Janär- 
dana  in  exactly  the  same  words  as  those  used  to  identify  Visnu  and  &va : 
"Who  hateth  (loveth)  thee  hateth  me  .  .  there  is  no  difference  between 
us"  (3,  12,  45  f.;  12,  343,  133).  Yet  Nara  is  son  of  Indra  and  less  than 
Näräyana  (1,67,  nof.;  5,96,40),  and  so  Arjuna  is  less  than  his  "char- 
ioteer  Näräyana"  (=  Krsna,  8,  62,  1),  and  when  the  identity  of  the  two  is 
asserted,  sattvam  ekam  dvidhä  krtam  (5,  49,  20),  it  comes  as  some- 
thing  new,  not  even  Brhaspati,  Uöanas,  gods,  or  seers  having  known  it; 
but  Närada  has  to  reveal  it  (ib.  22).  Närada  is  the  revealer  of  this  secret 
in  general  (Nara-Näräyanau  devau  kathitau  Näradena  me,  8,  96, 
28),  even  to  Arjuna's  brother  (cf.  12,  347,  19;  344,  13  f.;  and  335,  8 f., 
where  Nara,  Näräyana,  Hari,  and  "self-existent  Krsna"  are  four  lokapäla 
forms  of  "Dharma's  son  Näräyana";  cf.  7,  201,  57).  The  Päficarätras  simply 
intensify  the  cult  introduced  by  Närada  (12,  340,  uof.).  So  the  Harigitäs 
and  Näräyanagltam  (12,61,  13;  347,  11)  are  later  imitations  of  the  Bhaga- 
vadgitä.  *)  Arjuna  acts  as  demiurge,  for  "Visnu  is  not  to  be  waked  for 
a  trifle",  as  Indra  explains  to  Lomaöa  (3,  47,  22),  apropos  of  who  should 
destroy  the  Nivätakavaca  demons.  He  who,  as  Visnu,  is  the  All-soul, 
"becomes  dearer"  as  the  man-god,  as  &va  himself  (3,  84,  19  f.)  prophesies. 
As  such,  however,  Krsna  is  still  the  god  from  whose  mouth  the  world 
arises,  and  Visnu's  title  saptärcis  (cf.  the  seven  suns,  3,  88,  65  f.),  as  the 
devouring  fire,  is  also  that  ot  KeSava  Krsna  (3,  82,  99).  Yet  even  when 
the  sleep  of  Visnu  is  explained  (ib.  188,  141;  189,  4f.),  it  is  only  at 
the  end  that  Märkandeya  adds:  "Now  I  remember;  this  supreme  god  is 
your  relative  here,  called  Govinda  and  Janärdana;   the  All-god  it  is  who 


*)  Compare  Sir  George  Grierson,  IA.  1909,  on  the  Näräyanas  and  Bhägavatas  and 
the  same  writer's  article  on  Bhakti-märga  in  Hastings  Encyclopediaof  Religion 
and  Ethics.     See  also  Bhandarkar's  work  cited  p.  231,  note  2. 
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has  been  born  as  Krsna"  (ib.  189,  52).  The  Näräyanas  must  have  been 
original  opponents  of  the  Krsna-cult,  for  they  are  represented  as  sworn 
antagonists  of  Krsna  Govinda,  though  they  are  Gopälas  (7,  18,  31;  ib.  19, 
7).  It  is  these  Gopas  vvhom  Arjuna  rejects,  choosing  Näräyana  instead 
(5,7,  18  f.).  This  must  indicate  that  Näräyana  was  not  Krsna  and  that 
Krsna's  divine  aspirations  were  opposed  by  an  older  Väsudeva's  follo- 
wers  (they  are  called  Väsudevasya  anugäh;  here  they  number  only 
four  thousand,  7,  27,  11).  Näräyana  did  not  at  first  imply  Krsna.  Thus 
Visnu  Näräyana  leads  the  timid  gods  to  ask  Brahman's  help  in  re  Da- 
dhica  (3,  100,  13)  without  a  hint  of  Krsna;  as  Näräyana  the  god  is  in- 
voked  to  uproot  Mandara  (1,  18,  4 f.);  as  the  same  god  becomes  a  girl  and 
seduces  the  demons  to  lose  ambrosia  (1,  18,  45),  cuts  off  Rähu's  head  (1, 
19,  3),  etc.,  Näräyana  like  Balaräma  is  the  white  god;  Krsna  is  the  black, 
and  the  identification  of  Asita  Devala  (Black  Devala)  with  Krsna  is  in' 
contrast  to  the  slower  and  not  complete  identity  of  Arjuna,  the  "white", 
with  Krsna  (8,  76,  35  f.)-  R  7,  53,  20 f.  recognises  Väsudeva  as  Näräyana 
and  in  Mbh.  1,  218,  4 f.,  Mädhava  Värsneya  is  the  same  god  (festival  scene). 
In  R  he  rescues  Nrga  from  the  lizard-form  and  generally  "relieves  burdens 
in  the  Kali  age".  The  epic  seldom  distinguishes  between  Väsudeva  and 
Krsna. 

§  154.  Krsna  as  man  is  son  of  Väsudeva  called  Anakadundubhi,  son 
of  3üra,  son  of  (Süra)  Citraratha,  son  of  Usangu,  son  of  Vrjinivat,  son  of 
Krostr,  son  of  Yadu  (descendant  of  Manu).  His  mother  was  DevakI, 
daughter  of  Devaka,  whose  brother  Ugrasena,  king  of  the  Bhojas,  was 
deposed  by  his  son  Kamsa.  His  eider  brother,  by  Rohini,  was  Balaräma. 
Krsna's  wives  were  16000  in  number;  one  was  RukminI,  whom  Krsna 
won  from  3i£upäla  (2,  45,  15),  and  who  became  mother  of  Pradyumna  (5, 
48,  70  f.).  The  legend  of  H9181  f.,  which  relatesthat  Pradyumna  was  adopted 
by  Mäyädevl,  wife  of  äambara,  as  Rati,  and  was  incorporate  Kämadeva 
is  not  found  in  the  epic,  though  Krsna  is  creative  Love  (Kämadeva,  Dhätu, 
13,  149,  18  and  83J.  Pradyumna  is  regarded  as  Sanatkumära  (1,67, 152).  His 
son  was  Aniruddha,  loved  by  Usä,  daughter  of  Bäna,  the  ^ivaite  (Puränic 
additions  make  Krsna,  Balaräma,  and  Pradyumna  fight  to  recover  him 
when  carried  to  ^onitapura).  Vajra,  son  of  Aniruddha,  by  Usä(?),  became 
king  of  Yädavas  when  Krsna  died  (1,  in,  1,  13,  147,  23f.;  16,  3,  4f.; 
4,  21  f.;  7,  iof.).  Krsna  as  a  child  kills  his  cousin  Kaipsa  (13,  148,  57),  but 
this  is  later  than  2,  14,  and  7,  10 f.,  where  Krsna  and  Balaräma,  when 
grown,  kill  Kamsa  and  Sunäman,  his  brother,  king  of  the  Sürasenas,  because 
of  the  alliance  of  Kamsa  with  Jaräsandha,  his  father-inlaw  (2, 14,  31  f.),  whose 
daughters,  Asti  and  Präpti,  Kamsa  married  (2,  19,  22).  In  7,  10 — II,  Krsna 
appears  as  earthly  hero  but  with  supernatural  power,  conquering  Varuna 
and  Pancajana,  the  Daitya  of  Pätäla,  and  Indra  (to  getthe  Pärijäta  tree)  and 
riding  Garuda  (as  Visnu),  but  not  as  the  supreme  being  (he  worships 
Durväsas),  though  as  Väsudeva  recognised  as  "father  of  all".  The  motive 
for  slaying  Karnsa  given  in  5,  128,  37 f.,  is  that  Kamsa  was  usurper,  jfvatah 
pitulj;  it  is  said  here  that  Krsna  reinstated  his  uncle  Ugrasena  (son  of 
Ahuka).  Krsna  is  Arjuna's  cousin,  mätuleya,  as  son  of  Öüra's  grandson, 
since  this  Öürasena  king  ofMathurä  was  father  ofKunti  (2,  22,  25;  äauri 
ib.  45,  39).  Each  cousin  is  essential  to  the  other  (2,  20,  3  and  14),  since 
working  together  they  are  invincible,  but  neither  is  so  without  the  other 
(na  3aurilj  Pändavam  vinä  nä  'jeyo  'sti).  They  are  known  as  the 
"two  Krsnas"  (both  are  triyugau,  3,  86,  5  f. ;  cf.  5,  69,  3;  12,  43,  6),  as 
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in  I,  227,  20.  But  Krsna  receives  invulnerability  and  other  boons  as  gifts 
of  the  gods  (5,  48,  86).  The  later  epic  makes  Arjuna  one  thousandth  part 
of  the  (divine)  Krsna  (as  sakti,  S  7,  202,  60).  Varsneya,  however,  is  not 
savyasäcin.  Interpolations  in  regard  to  the  wonders  accomplished  by 
Krsna  are  common  (e.  g.  S.  2,  23).  Rukmini  (SRugmini)  is  Krsna's 
favorite  wife  who  had  seven  special  wives  (cf.  H  6579 f.)  By  her  he  lay 
when  Krsnä  invoked  him  to  save  her  from  Durväsas's  crew,  and  he  per- 
formed  a  miracle  for  her.  Eating  a  bit  of  rice  from  the  magic  dish  of  the 
Sun  he  made  those  unbelievers  believe  that  they  had  feasted  well.  Though 
here  "Krsna,  Väsudeva,  All-soul",  he  says,  "May  Hari  be  pleased  with  this" 
as  if  not  Hari  himself  (3,  263,  18  f.).  During  the  epic  war  Krsna  acts  as 
charioteer  for  Arjuna,  standing  at  his  right.  He  transforms  a  weapon  into 
a  garland  (7,  19,  i8f.);  makes  the  sun  seem  to  set  (ib.  146,  68,  a  trick 
not  redounding  to  his  credit);  and  eures  wounds,  as  part  of  his  business 
as  charioteer  (ku£alo  hy  as  vakarmani,  7,  100,  14).  He  has  his  own 
charioteer,  Däruka,  the  club  KaumodakI,  the  sword  Nandaka,  four  steeds 
called  Balähaka,  Meghapuspa,  Saibya,  and  Sugriva,  and  a  conch  called 
Päncajanya  (4,  45,  19*"-;  5,  131,  10;  10,  13,  3  f . ;  cf.  7,  147,  47),  which 
he  got  from  Pancajana  when  he  overcame  that  Daitya,  flung  Saubha  into 
ocean,  slew  Kesin,  Cänüra,  Hayagriva,  Pütanä,  Arista,  Dhenuka,  Pralamba, 
Naraka,  Jambha,  PItha,  Muru,  Ögha,  and  Nagnajit  (Gändhära),  a  mixture 
of  myth  and  history(?);  Kamsa  is  added  (7,  II,  3  f.;  cf.  5,  130,  47;  S  2, 
53,  16;  S  7,  11,  3).  As  fighter  he  is  blamed  for  ignoble  conduet  (5,  160, 
55,  mäyä  and  indrajäla;  9,  61,  38,  anäryena  jihmamärgena).  The 
acts  of  the  man  suggest,  as  do  his  gifts  from  the  gods,  that  he  was  a  man 
and  this  view  has  to  be  repudiated.  "Foolish  is  he  who  says  that  Väsu- 
deva is  only  a  man"  (as  his  cousin  says  he  is,  5,  160,  52;  6,  65,  40;  66, 
19;  12,  47,  32);  whereas,  the  devout  believer  says,  it  was  he  who  as  boar 
raised  earth,  he  who  destroys  as  Rudra  with  the  phallic  sign,  etc.  (12, 
47,  56 f.);  but  he  offers  sacrifice  to  Siva  (7,  79,  4).  Besides  the  slaughter 
of  demons  he  killed  Pändya,  overcame  the  Kaiingas,  and  burned  Benares 
{5«  48,  75  f-,  often  referred_  to),  and  his  family  of  sons  are  well-known 
warriors  (Cärudesna,  etc.;  Ahuka  here  as  his  "father"  2,  14,  56 f.).  S  adds 
Kälayavana  and  Mustika  to  the  demons  he  slays  (7,  11,  4  and  2,  22,  28; 

5  here,  as  often,  draws  from  H).  Marks  of  humanity  rather  than  divinity 
are  his  cow-boy  manners  in  Magadhä  (2,  21,  26 f.);  his  ignorance  (in 
battle  he  cannot  teil  where  Arjuna  is,  7,  19,  21);  his  unreasonable  rage 
and  broken  promise  (6,  59,  88  f.) ;  his  worship  of  Umä  and  Siva,  from 
whom  he  gets  his  thousands  of  wives  (2,  14,  64;  13,  15,  7 f.);  his  power 
"reeeived  from  the  gods",  because  he  killed  Naraka  and  recovered  Aditi's 
ear-rings  (5,  48,  80 f.),  whereby  "he  won  from  the  demon  the  bow  of 
Visnu"  (in  5,  158,  8  he  gets  his  wives  from  Naraka;  his  club  and  discus 
he  gets  from  Varuna  and  Pävaka,  and  only  after  getting  them  does  he 
feel  able  to  fight  demons,  1,  225,  23  f.);  his  own  admission  that  he  was 
"unable  at  any  time  to  perform  a  divine  act",  but  he  would  do  what  he 
could  as  a  man,  purusakäratalj,  that  is,  he  could  not  interfere  with  the 
will  of  the  gods;  and  his  susequent  admission  that  he  would  have  been 
unable  to  kill  Karna,  if  Karna  had  not  thrown  away  Indra's  spear  (7,  180, 

6  and  17;  rebuked  for  his  behavior,  Krsna  justines  himself  by  saying  that 
neither  Arjuna  nor  Krsna  himself  with  his  discus  could  have  slain  Karna 
armed  with  Indra's  spear).  He  is  at  most  only  a  "half-quarter"  of  Visnu 
(12,  281,  62,   turlyärdha).    He   is  repeatedly   denounced  not  only   as   a 
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deceitful  person  but  as  a  low  person,  cowherd  and  coward  (cf.  Bhojasya 
purusa,  2,  44,  26;  9,  60,  26,  etc.;  S  2,  24,  5,  matvä  devam  gopa  iti); 
he  is  weak  and  despairing  because  his  kin  plague  him  (cf.  12,  81,  7  and 
his  flight  from  Mathurä,  "because  he  was  afraid",  2,  14,  48  f.).  Of  his 
amorousness  the  epic  says  little,  but  it  alludes  to  his  revels  (1,  219  and 
222);  probably  the  lover-god  was  not  compatible  with  the  heroic  side  and 
not  yet  developed.  That  he  who  as  a  child  could  uphold  a  mountain  and 
could  steal  Indra's  Pärijäta  tree  (7,  11,  3  f.),  could  not  overcome  a  hero 
because  that  hero  carried  Indra's  spear,  are  views  still  less  compatible. 
The  first  is  evidently  the  later  teaching,  which  leads  to  Krsna  being  in 
the  end  the  Sarve^vareSvare^esa  and  I^esesvaresäna,  "lord  of  the  lord  of 
the  lord  of  lords"  (a  meaningless  hyperbole,  7,  149,  24).  Recognition  of 
his  child-divinity  is  explicit  but  not  common.  The  dwarf-form  is  that  of  the 
child  (si^ur  bhütvä)  Krsna,  who  then  "even  as  boy",  bäla  (3,  12,  26 
and  43),  did  great  acts.  The  particulars  given  in  2,  41,  4 f.,  are  that  as  a 
child  he  slew  a  bird  (fiend);  then  he  kicked  over  a  car,  ate  a  great  deal 
and  for  seven  days  upheld  Govardhana,  besides  slaying  Asva  and 
Vrsabha;  but  only  the  slaying  of  the  bird  (Pütanä)  is  expressly  ascribed 
here  to  his  childhood.  There  is  no  great  stress  laid  on  the  child-god. 
Like  the  lover-god  the  child-god  develops  later.  It  is  as  human  warrior 
that  he  is  lauded  in  3,  12,  29  f.  (destroying  Mauravas,  Nisunda  and  Naraka, 
making  safe  the  road  to  Prägjyotisa,  killing  &£upäla,  Krätha,  etc.  and 
as  conquering  the  Greek  Kaserumat).  In  7,  11,  2  f.,  as  a  boy  in  the 
cowherd's  family  (Nanda),  he  slew  (Kesin)  Hayaräja  and  with  his  hands 
slew  the  "bull  Dänava".  Then  follow  the  other  demons  slain,  not  in 
boyhood,  Pralamba,  Naraka,  Jambha,  Pitha,  Mura,  as  in  Vana  (cited),  with 
Kamsa's  death  added.  *) 

The  S  text  of  Sabhä,  absorbing  the  Hariv.,  identifies  K.  with  Brahman 
and  Rudra  (41,  27),  teils  how  Krsna  resurrected  the  son  of  "Sändipini"  (sie) 
after  the  boy  was  drowned  and  eaten  by  a  fish  (S,  2,  54;  cf.  H  4906  f.), 
etc.  The  pseudo-epic,  completing  the  divinity  of  Krsna,  unites  Siva  with 
Krsna.  Thus  in  13,  139,  16  f.,  fire  comes  out  of  Krsna's  mouth  and  burns 
hüls  and  trees ;  he  looks  and  they  are  restored.  It  is  his  soul,  energising 
as  fire  to  get  a  son.  This  soul  of  fire  is  told  by  Brahman  that  half  of 
äiva's  energy  will  be  born  as  the  desired  son  (ib.  35;  at  ib.  140,  34  &va 
similarly  burns  and  restores  with  a  look  Himavat,  his  father-in-law).  Doubt- 
less  both  tales  reflect  the  Kapila  story,  as  Väsudeva  is  Kapila  and  Kapila 

*)  After  Weber's  essay  on  Krsna's  birthday  (noticed  only  in  the  pseudo-epic,  see 
§  155),  nothing  of  importance  appeared  on  Krsna  tili  in  1907—8  arose  a  discussion  between 
Messers  Kennedy  and  Keith  as  to  the  date  of  the  eult  of  the  Child-Krsna.  Kennedy  di- 
stinguishes  several  Krsnas  and  attributes  the  Child  to  the  Gujars,  due  to  Christian  in- 
fluence.  The  perfected  eult  may  have  been  influenced  from  this  source  but  the  divine 
child,  as  shown  above,  is  explicitly  recognised  several  times  in  the  epic  (prior  to  the 
pseudo-epic)  and  must  be  as  old  as  the  Christian  era.  Keith  regards  Krsna  as  a  Vegetation 
god  rather  than  a  sun-god,  but  admits  Visnu  as  early  sun-god  identified  with  Väsudeva. 
Kennedy  regards  Krsna,  a  "monsoon  sun-god  slaying  the  Asura  Karnsa",  as  distinet  from 
the  local  Dvärakä  god.  See  JRAS.  1907,  p.  951  f.;  ib.  1908,  p.  iogf.;  ib.  505 f.;  ib.  p.  847. 
See  also  above,  §  143,  note.  No  weight  is  to  be  laid  on  the  equation  Krsna  =  Christos, 
for  Krsna  was  a  god  before  Christ  was  born;  the  only  question  is  whether  he  was  as 
much  of  a  god  when  the  epic  began  as  when  it  ended.  Probably  all  the  Krsnas  (pace 
Kennedy)  are  one,  but  the  early  epic  knew  him  rather  as  a  man-god  than  as  God.  By 
the  end  of  the  pseudo-epic,  even  Vyäsa  Krsna  was  incarnate  Logos  (buddhi),  an  ema- 
nation  of  Näräyana,  "born  of  a  virgin",  känlnagarbha;  also  "born  of  the  word  of  God 
in  Brahman's  seventh  creation"  (12,  350,  4,  38,  51).  But  this  is  the  last  word  of  the  Bhä- 
gavatas  and  not  early  epic. 
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with  a  look  consumes  the  Sägaras,  who  become  grasshoppers  (3,  47,  19; 
106,  7  f. ;  S  107,  30).  Öiva  exalts  Krsna  as  Kälägni  (3,  272,  29 f.). 

The  worship  of  Krsna  Väsudeva  appears  to  have  been  hampered  by 
a  (Bengal)  rival  called  Paundraka  Väsudeva,  who  imitated  the  insignia  of 
Krsna  and  was  regarded  by  the  latter  as  a  "false  god".  He  supported 
Järasandha  (2,  30,  22;  cf.  ib.  14,  19t". ;  1,  186,  12).    See  §  153. 

§  155.  The  worship  of  Krsna  (apart  from  laudation)  is  rather  recom- 
mended  than  practiced  in  the  epic,  where  only  the  late  parts  recognise  his 
holy  day.  In  13,  14,  290,  Siva  is  said  to  be  pleased  with  Krsna's  eighth  day, 
Krsnästamirata,  but  the  twelfth  day  of  each  month  he  is  to  be  revered  by 
a  different  name  (ib.  109,  3  f.,  15  f.),  beginning  in  the  month  MärgaSfrsa  with 
KeSava,  and  continuing  with  the  names  Näräyana,  Mädhava,  Govinda,  Visnil, 
Madhusüdana,  Trivikrama,  Vämana,  Sridhara,  HrsTkeSa,  Padmanäbha,  Dä- 
modara.  Who  worships  him  thus  on  the  twelfth  of  each  month  gets  me- 
mory  of  former  births,  jätismaratvam,  and  gold;  but  he  who  worships 
him  daily  gets  his  nature  and  other  rewards.  The  cult  is  one  of  harmless 
offerings.  Visnu  himself,  who  receives  sacrifice  (3,  255,  10  f.),  as  Krsna 
or  otherwise,  inculcates  what  appears  to  be  a  brand-new  idea,  that  sacri- 
fice should  not  be  bloody ;  the  god  himself  is  the  sacrifice,  he  demands 
only  flowers  and  cakes  (12,  269,  26;  277,  32  f.  =  Dh.  Pada,  202;  cf.  264, 
36  f.).  Krsna's  (shrine  at?)  Purf  is  recognised  "in  the  hollow  of  the  sea" 
(6,  66,  41),  as  made  by  him,  but  this  may  be  Dvärakä  (so  N. ;  not  in  Ben- 
gal). Otherwise  Dvärakä  and  Mathurä  are  his  places  but  only  Dväravatl 
is  punyä  (holy,  3,  88,  24).  His  age  is  ädau  Kaliyugasya,  (though  the 
absence  of  animal  sacrifice  is  a  sure  mark  of  the  Krta  age,  12,  341,  82  f.), 
or  more  particularly  between  Dväpara  and  Kali  (6,  66,  40).  As  Krsna  re- 
presents  the  four  ages  and  their  qualities,  he  represents  not  only  right 
but  wrong,  adharma,  and  as  such  he  becomes  the  demon  Bali  (13,  159, 
10 f.  ib.  16  =  12,  285,  26),  as  Siva  becomes  the  eclipse-demon.  As  Närä- 
yana Purusottama  he  lived  thousands  of  years  as  an  ascetic  worshipping 
the  supreme  god  Paräyana  Deva,  but  as  the  same  time  conquered  Indra- 
dyumna,  Kaserumat,  Bhoja  Öälva,  Gopati,  and  Tälaketu,  and  took  Dvärakä 
(3,  12,  32  f.). 

§  156.  Other  Avatars  are  mentioned  either  as  incidents  in  Visnu's 
great  deeds  or  formally  in  a  list.  In  H  5861  f.,  without  mentioning  the 
word  Avatar,  the  poet  describes  the  acts  of  the  god :  He  raised  earth  as 
boar  and  slew  Hiranyäksa ;  as  man-lion,  he  killed  HiranyakasMpu ;  as  dwarf, 
bound  Bali;  as  Räma  Jämadagnya,  between  Tretä  and  Dväpara,  he  cut 
off  the  thousand  arms  of  Kärtavirya;  as  DäSarathi,  killed  Rävana;  in  the 
Krta  age  he  killed  Kälanemi,  with  eight  arms  (in  Tärakämaya  war);  he 
killed  demons  under  all  forms,  vi£varüpo  Visnulj;  as  a  child,  he  slew 
forest-demons,  Pralamba,  Arista,  Dhenuka;  as  cowherd,  he  slew  Pütanä 
(Sakuni),  KeSin,  Yamala  and  Arjuna  (the  pair),  and  Kuvalayäpida  (Kamsa's 
elephant),  Cänüra,  Mustika,  and  Kamsa.  Lists  also  occur  first  in  the 
pseudo-epic.  In  12,  340,  77  f.  with  additions  in  S  (348,  2  f.),  a  list  like  that 
just  cited,  with  Kälayavana,  Muru,  Pitha,  etc.  as  victims  of  Krsna.  Then 
follows  a  formal  list  of  Avatars:  Hamsa,  tortoise,  fish,  boar,  man-lion, 
dwarf,  two  Rämas,  Krsna,  Kalki  (ib.  104  and  16,  4,  13  £esa  might  be  menti- 
oned). The  S  text  at  12,  348,  2,  has:  Matsyah  kürmo  varähas"  ca 
narasimho  'tha  vämanalj,  Rämo  Rämas"  ca  Rämas"  ca  Buddhalj 
Kalki  'ti  te  da  Sa,  as  preliminary  to  the  list  above,  which  is  quite 
different  (it  anticipates  the  story  of  Nrga,  13,  6,  38  and  the  story  of  Usä). 


2i8     III.  Religion,  weltl.  Wissensch.  u.  Kunst.   IB.   Epic  Mythology. 

After  explaining  how  Krsna  held  up  the  mountain  for  seven  nights  while 
Indra  rained,  S  (vs.  41  f.)  describes  the  Buddha  and  Kalki  incarnations : 
"At  the  beginning  of  the  Kali  age,  leaning  against  a  kingly  tree,  clothed 
in  yellow,  shorn,  and  having  white  teeth,  as  Buddha,  son  of  Suddhodana, 
I  shall  confuse  men;  and  vvhen  I  become  Buddha,  slaves  will  make  use 
of  the  pure;  all  men  will  become  yellow -gowned  Buddhas,  and  priests 
will  neither  study  nor  sacrifice ;  offerings  to  fire  and  respect  for  Gurus 
will  vanish ;  sons  will  not  obey  parents  .  .  Sruti  and  Smrti  will  be  forgotten, 
owing  to  men's  indulgence  toward  deceitful  rules;  tili,  at  the  end  of  this 
Kali  age,  a  green-yellow  (haripiügala,  epithet  of  the  £ivaite  Durväsas 
in  13,  160,  14)  Brähmana  will  appear,  called  Kalki,  son  of  VisnuyaSas,  a 
Yäjnavalkya  Purohita.  He  will  come  as  a  warrior-priest  riding  on  a  horse, 
haya,  with  other  priests  as  (warrior-)companions,  to  destroy  barbarians 
and  heretics".  In  3,  190,  93,  Kalki  himself  is  named  VisnuyaSas  (cf.  H 
2367)  and  is  a  priestly  warrior,  born  at  Sambhala-gräma  (cf.  3,  191,  5  and 
Väyu  P.  58,  78,  Mlecchatvam  hanti);  a  late  addition  to  the  epic  based 
on  Väyu  P.  (cf.  3,  191,  16,  Väyuproktam).  S  2,  50,45  also  makes  Visnu- 
yaäas  the  name  of  Kalki  (Kalkin).  Cf.  H  2368,  Yäjnavalkyapurahsara, 
"follower  of  Yäjnavalkya"  (or  of  his  works).  According  to  12,  342,  24  f., 
Visnu  worships  Rudra  Siva  as  himself,  born  of  his  wrath,  as  Brahman  was 
born  of  his  grace  :  "Rudra  and  Näräyana  are  one  being  in  two  forms  .  . 
Visnu  adores  none  save  himself".  This  is  what  is  recognised  in  H  10662  f. 
Rudra  is  not  Avatar  but  identical.  "The  mürti  is  one,  the  gods  are  three, 
Rudra,  Visnu,  Pitämaha"  (not  epical). 

The  whole  list  of  twenty-two  Avatars  (Bhäg.  Pur.  2,  7)  contains  many 
prädurbhävas  which  appear  as  titles  in  the  epic,  such  as  Purusa,  Nä- 
rada,  Kapila,  Prthu,  Rsabha,  Yajfia,  Dhanvantari.  The  serpent  seems  to 
be  an  Avatar  in  12,  350,  35:  "I  take  the  form  of  the  earth-upholding  ser- 
pent; the  form  of  boar,  lion,  dwarf,  and  man"  (Vyäsa  is  Avatar  of 
Näräyana  here).  Other  titles  of  late  but  instructive  form  in  the  lists  at 
12,  339,  40 f.  are:  Cäturmahäräjika,  Tusita  (and  Mahätusita,  Buddhi- 
stic);  Saptamahäbhäga,  Mahäyämya  (=  Citragupta) ,  Päficarätrika  and 
Paficakälakartrpati ,  (Indra's)  äkhandala,  harihaya;  hamsa,  mahä- 
hamsa,  hayaSiras,  vadavämukha  (as  Avatars,  cf.  12,  300,  2f.  with  5, 
36,  if.).  Visnu  [s  here  ascetic  with  water -pot,  vedf,  etc.  (12,  339,  4 f.,  a 
late  addition).  Atreya  is  here  ascetic  but  soon  becomes  an  Avatar.  In 
H  2225  to  2374  the  ten  Avatars  are  lotus  (cf.  12,343,76),  boar,  man-lion, 
dwarf,  Datta  (=  Dattätreya),  two  Rämas,  Kesava,  Vyäsa,  and  Kalki.  These 
are  pravrttis  or  prädurbhävas  (cf.  1,63,99).  As  All-god,  Visnu  is 
Rudro  bahuäiräfr  (13,  149,  26),  but  as  the  "one  in  many"  (eko  Visnur 
mahad  bhütam,  prthag  bhütäny  anekaSah  (ib.  140).  The  Räm.  re- 
cognises  the  tortoise  and  boar  incarnations  as  well  as  that  of  Räma,  though 
only  in  the  later  Bäla  and  Uttara  with  interpolated  passages  elsewhere  (Bud- 
dha is  mentioned,  but  not  as  Avatar,  in  the  interpolated  R  2, 109,  34;  the  dwarf, 
1,  29;  the  tortoise,  1,  45,  pra.  11). f)     For  Visnu  and  Brahman,  see  §  137. 

*)  See  Muir,  Original  Sanskrit  Texts,  4,  175  f.  and  266  f.;  441  f. ;  Jacobi,  Das 
Rämäyana,  p.  65.  In  H  10 660  f.  the  three  gods  who  have  one  form  are  androgynous, 
ardhanärlSvaräh.  Rudra  is  of  the  nature  of  fire;  Visnu,  of  the  moon  (agnimaya, 
somätmaka),  these  two  powers  composing  the  world  (8,  34,  49,  agnlsomau  jagat 
krtsnam).  Pitämaha  is  ignored  here  after  the  introductory  and  perfunctory  recognition 
of  him  as  one  of  the  three.  The  laud  is  given  to  Hari-Harau,  "with  Brahman",  but  the 
last  is  really  left  out  in  favor  of  the  "two  highest"  who  are  one,  (etau  paramau  devau) 
as  Creators,  preservers,  destroyers  (eka  eva  dvidhäbhütah). 
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As  brother  of  Durgä  (§  161)  Visnu  shares  with  her  the  peculiarity 
of  appearing  with  either  two,  four,  or  eight  arms  (§  145),  while  Siva  has 
either  two,  four,  six,  ten,  or  eighteen  arms  (1 3, 14, 250 ;  14, 8,  30).  Varähamihira 
(BS.  58,  31  f.)  speaks  only  of  Visnu  and  Durgä  as  having  four  or  eight  arms. 

§  157.  £iva.  —  In  Räm.,  Siva  as  Samkara  and  Rudra  is  god  of  the 
North  (R  6,  74,  5gf.),  but  he  is  not  regarded  as  higher  than  other  Devas 
(R  6,  59,  132;  Rävana  is  kseptä  Samkarasya,  R  6,  114,  49),  except  as 
destroyer,  yugänte,  in  his  special  röle  as  Hara  (R  3,65,  2;  ib.  24,  26, 
Rudra  Pinäkin,  etc.).  As  Mahesvara  he  has  a  wonder-tree  on  Himavat, 
near  where  Kubera  became  yellow-eyed  from  seeing  him  (R  4,  37,  28 ;  ib. 
7,  13,  22 f.).  Räma  is  likened  to  Bhava,  as  Sita  to  Giriputri  (R  6,  75,  35 f. 
etc.).  Siva  is  called  Mahädeva  and  Sambhu  (ekädasätmaka,  R  4,  43, 
59),  Tryambaka  (R  6,  43,  6).  He  is  AmareSa,  lord  of  Bhüts  (ib.  59,  9), 
smiter  ofTripura,  burner  ofKäma(ib.  1,23,  13),  father  of  Skanda  (ib.  36,  7 f.); 
his  chief  notable  deeds  are  to  take  the  world-destroying  poison,  destroy 
Daksa's  sacrifice  (R  1,  66,  9  f.),  and  receive  the  falling  Ganges  (R  1,  43, 
26).  The  Uttara  exalts  him  more  but  puts  him  under  Visnu  (steps  on 
Rävana,  7,  16  and  16,  27).  He  carries  a  rosary  (Hara  Ganesa,  7,  23,  pra. 
4,  29).  *)  He  is  sadardhanayana  and  Mahädeva,  "great  god  with  three 
eyes"  (R  6,  120,  3).  In  R  1,  45,  pra.  5  f.,  it  is  Hari  who  gets  Hara  to 
drink  the  poison.     See  §  163. 

The  Mbh.  also  allows  Krsna  and  Arjuna  to  bow  to  and  receive  boons 
from  Siva  and  Umä  (eight  boons  from  the  god  of  eight  principles  and  forms 
(1,  123,  44;  3,  39,  70;  13,  15,  7f-5  ib.  16,  34  and  54,  two  octads,  tanus 
and  prakrtis).  In  the  scheme  of  creation,  Skanda  bears  no  relation  to 
äiva,  who  is  ignored;  it  is  Brahman  here  who  is  i£a  and  Sambhu;  the 
Rudras  are  sons  of  Sthänu,  who  is  then  himself  one  of  the  eleven  (1,  64, 
45  and  66,  1  f.).  Mahädeva  is  a  title  of  Visnu  (3,  84,  147,  etc.).  Hara  is 
name  of  a  demon  (i,  67,  23);  Rudra  and  Mahäkäla  are,  however,  recogn- 
ised  in  1,  65,  21,  as  the  god  Bäna  followed.  Siva  is  called  Nilakantha 
because  he  drank  the  poison  at  Brahman's  bidding  (1,18,42;  but  see 
below).  Brahman  creates  Siva;  Siva  is  Brahman's  son  (references  above 
in  §  138).  The  later  epic  exalts  &va,  and  here  he  becomes  creator  of 
Brahman  (13,  14,  4).  Siva  is  known  as  Rudra,  l£a,  Sambhu,  Devadeva, 
Devesa,  Mahädeva,  Bhagavat  (as  are  other  gods).  Generally,  however, 
Mahädeva  and  Öambhu  mean  Siva,  who  is  called  Kapardin  from  his  hair  and 

')  Compare  aksa  in  12,  38,  23,  the  rosary  worn  by  (the  friend  of  Duryodhana) 
Cärväka,  a  Räksasa  disguised  as  a  Öivaite  priest  (on  the  Cärväka,  see  Pizzagalli,  Nästika, 
Cärväka  e  Lokäyatika).  The  Kurus  are  Siva-worshippers,  though  Duryodhana  performs  the 
Vaisnava-sacrifice  (3,  255,  10  f.).  References  to  Rudra-Siva  as  a  great  god  are  not  uncom- 
mon  in  the  Räm.,  but  the  force  of  the  number  of  these  is  dissipated  by  the  reflection  that 
most  of  the  references  are  to  Rudra  as  battle-god  and  are  introduced  as  similes.  They 
are  frequent  enough  to  show  that  Rudra  was  generally  recognised  as  a  fearsome  god,  but 
they  do  not  indicate  that  he  was  regarded  as  supreme.  The  few  passages  referring  to  the 
Sivaite  rosary  are  all  late.  The  passage  above  and  one  in  12,  285,  100  are  in  late  lauds 
and  the  epithet  used  here,  aksamälin,  is  found  again  in  another  similar  laud  at  7,  201, 
69.  The  early  epic  has  no  allusion  to  a  rosary.  In  3,  112,  5,  the  Rsyasrnga  episode  is  late 
(cf.  R  1,  9—19;  and  Lüders,  Nachrichten  der  K.  Gesell,  d.  Wissensch.  zu  Göttingen,  Philol- 
hist.  Kl.  1897  and  1901).  Aksamälä  as  wife  of  Vasistha  in  Manu  is  not  epic.  Perhaps  in 
13,  104,84,  the  käöcanlyä  mala  (na  sä  dusyati  karhicit)  may  be  a  rosary  (compare 
on  this  subject,  Leumann,  Aupapätika,  p.  72,  and  the  same  writer's  "Rosaries  mentioned 
in  Indian  Literature",  p.  888).  Aksasütra,  Rudräksa,  Japamäla,  Ga^ettiyä  are  not  epic  terms 
and  as  aksamälä  appears  in  A.  V.  Parisista,  43,  4,  II,  this  would  seem  to  be  the  first 
word  used  for  the  rosary.  RG  6,82,  84  is  late.  &iva  aksapriya,  12,  285,  47,  is  "fond  of 
dice";  cf.  aksaih  pramattah,  1,  197,  15. 
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Pinäkin  from  his  bow,  TriSülin  and  Trinetra  (Tryaksa)  from  his  trident  and 
eyes;  and  generally  these  epithets  are  names  only  of  him.  Bnt  other  gran- 
diose names  are  the  epithets  of  other  gods.  MaheSvara  is  Indra  in  i,  211, 
23,  where  Siva  becomes  four-faced  through  staring  at  Tilottamä;  and  in 
1,  227,  29  Tridaäänärn  maheävarah  is  also  Indra.  Of  his  four  faces  (ex- 
plained  othervvise  here)  the  pseudo-epic  calls  his  southern  face  destructive 
(13, 141,  if. ;  healsohasfourforms).He  hasa  hundred  tongues,  athousandfeet, 
etc.  Three-eyed  monsters  are  not  uncommon  and,  tili  Krsna  improved  his  ap- 
pearance,  äiiSupäla  had  three  eyes  and  four  arms  (image  of  3iva,  2,  43, 
1).  Siva's  third  eye  is  like  a  sun  on  his  brow  (Virüpäksa,  12,  343,  25; 
13,  140,  34).  &va  has  Räksasa  characteristics  also  as  kumbhakarna, 
Sankukarna,  gokarna,  etc.  (3,84,157;  173,44;  12,285,75  and  83). 
As  husband  of  Umä,  he  is  Umäpati.  She  is  Mahädevi  Haimavati  identi- 
fied  with  Pärvati  as  he  is  Mahädeva  GiriSa,  Girika,  etc.,  as  god  of  the 
mountains.  A  festival  to  him  as  mountain-god  is  given  in  the  spring-month 
Vaiisäkha  (lasts  34days;  he  is  Mahädeva,  S  1,241,  69 f.;  B  suppresses  the 
title,  apparently  because  Krsna  was  the  worshipper).  In  the  South,  his 
fane  at  Gokarna  was  known  as  holy  (both  epics ;  gokarna  as  epithet). 
Theological  animus  has  varied  the  recipients  of  Tirtha  honors.  For  example, 
B  at  3,  84,  129  has  Maheävara  and  Vrsadhvaja,  but  S  has  VateSvara  and 
then  KeSava  as  those  honored.  Most  of  Siva's  titles  are  clear  but  Tryam- 
baka,  interpreted  as  "having  three  eyes"  or  "lord  of  three  worlds"  (H 
7589),  is  doubtful.  Siva  is  Ambikäbhartr  only  in  late  passages.  Possibly 
"having  three  rivers",  as  Ganges  is  and  Umä  may  be  river ;  or,  as  in  par- 
vatas  Tryambakali  in  v.l.  at  R  7,46,  20  (cf.  RG  4,  44,  46),  ambaka 
=  Srnga  (Trisrnga,  cf.  TriSirsa),  the  "three-peaked  mountain"  being  ori- 
ginally  the  god  itself  (triyambaka  is  metrical,  S  2,  23,  36).  If  amba  = 
pupilla,  the  "three-eyed"  meaning  would  agree  with  tradition.  No  three 
"mothers"  are  known1),  but  this  may  be  derived  from  the  Rudra-Agni  con- 
ception  (Agni  has  three  mothers  in  RV.  3,  56,  5  ?).  Of  doubtful  meaning 
also  is  Hinduka  in  12,  285,  139.  As  carried  on  a  bull,  3iva  is  Vrsavähana 
(Bhava  GiriSa,  1,  197,  21).  As  ascetic  god  he  is  skull-wreathed  (14,  8,  29), 
worshipped  by  asceticism  (1,  169,  8),  and  called  virajo  nirajo  'maralj 
(13,17,148;  but  nira-ja  =  moon),  "passionless".  A  hekatomb  of  human 
victims  are  prepared  for  him  as  ^amkara  PaSupati  (2,  22,  11;  ib.  15,  23). 
His  festival  in  1,  143,  3  f.,  is  also  a  PaSupati  utsava,  calling  forth  a  great 
samäja  of  worshippers  (ib.  145,  34;  the  date  would  be  about  the  beginning 
of  March). 

§  158.  Although  the  latest  parts  of  the  epic  (before  the  final  chapters 
of  äänti)  are  devoted  to  äiva-worship,  as  if  it  rose  in  a  new  form  to  op- 
pose  the  exaggerated  Näräyana-Krsna  cult,  yet  the  passages  in  the  earlier 
books  (cf.  above  and  7,  79,  4,  where  Arjuna  offers  the  "regulär  nightly 
offering"  to  Tryambaka)  may  indicate  that  there  was  not  at  first  much  anta- 
gonism  between  the  sects.  &va  is  the  Kuru-maker,  lives  with  Kurus,  13, 
17,  107.  Each  party  believes  in  the  supreme  greatness  of  his  own  god, 
but  neither  decries  the  other  openly.     As  Devadeva,  Rudra  gives  Arjuna 

')  The  simplest  explanation  of  Tryambaka  may  be  that  Siva  has  not  three  mothers 
but  three  Mother-goddesses  (GaurT,  Kali,  Umä),  who  are  called  Ambikäs,  each  originally 
an  Ambä  or  Mother.  These  Mothers  are  known  as  a  group  of  attendants  and  comprise 
such  forms  (names)  as  Mägadhi,  showing  a  local  cult,  BhadrakälT  (independent  of  Kall 
=  BhadrakälT,  but  originally  the  same),  VetälajaninT,  Bhaganandä  (sexual),  Bhävinl  (= 
mother),  etc.  The  list,  as  attendants  of  Skanda,  is  given  in  9,  46,  3  f.  Vetälas  next  appear 
in  H  14533;  as  mätr,  9542;  graha,  9562;  Vetäli  is  Durgä,  10 240. 
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his  own  raudram  astram  (3,  167,  47 f.;  173,  42 f.),  and  has  a  pretended 
struggle  to  test  the  knight.  Siva  is  here  "snake-wearer,  club-bearer,  of 
many  forms,  his  ensign  the  bull,  trident  in  hand;  he  has  three  heads 
(nine  eyes),  six  arms,  flame-(red)  hair,  is  clothed  in  snakes" ;  but  at 
the  same  time  is  conventionally  trinetra,  three-eyed  (elsewhere  he  has 
"a  thousand  eyes").  Both  passages  call  him  by  his  ancient  name  Sarva. 
Arjuna  worships  him,  building  him  an  altar,  when  the  flowers  thereon 
appear  on  the  god's  head,  who  is  described  as  "lord  of  all  gods,  blue- 
necked,  destroyer  of  Daksa's  sacrifice",  etc.,  and,  finally,  as  "Visnu  in  form 
of  äiva,  Siva  in  form  of  Visnu",  or  Harirudra,  a  dualism  antecedent  to 
trinitarianism  (3,  39,  76).  He  is  "lord  of  weal,  pure  helper,  guardian  of 
the  bow,  great  lord  of  all  beings,  lord  of  hosts,  ganeSa,  destroyer  of 
impurity,  a  user  of  mäyä  (illusion),  bull-marked,  of  eleven  forms,  ekä- 
daSatanu,  and  of  eight,  astamürti"  (3,  49,  4;  ib.  8).  He  hides  in  holes 
(13, 17,61);  is  Guha  and  Rähu;  wears  garlands,  Sports  with  Umä  in  the  grove 
north  of  Meru,  unseen  save  by  Siddhas  (6,  6,  24  f.).  In  10, 6,  3  f.,  ASvatthäman 
is  estopped  from  murder  by  the  vision  of  a  gigantic  being,  bright  as  the 
sun  or  moon,  clothed  in  tiger-skins,  with  snakes  as  armbands,  with  ter- 
rible  fangs  and  thousands  of  eyes.  This  was  Krsna  as  god.  Then  the 
knight  invoked  the  aid  of  the  "god  of  gods,  husband  of  Umä,  decked  with 
skulls,  called  Kapardin,  Hara,  Rudra,  Bhaganetrahara".  As  "the  mighty 
boon-giver,  white-necked,  living  in  crematoria,  having  all  forms,  whose 
club  is  a  post,  smiter  of  Tripura,  blue-necked,  red-haired,  who  is  fond 
of  courtiers,  leader  of  ghosts,  dear  to  Gauri,  overseer  of  treasure,  father 
of  Kumära,  clothed  in  space,  wearer  of  the  moon"  (etc.,  epithets  already 
noted;  10,  7,  11),  as  "Brahman  and  as  Öakra",  &va  appears  (as  does  Umä), 
surrounded  with  his  Bhüts,  "over-short  and  over-long",  deformed  in  all 
ways.  What  is  lacking  here  and  above  is  almost  more  important  than 
what  is  supplied,  viz.,  all  reference  to  Siva  as  the  phallic  god,  such  as 
he  is  described  in  later  passages.  The  Pärisadas  are  the  manifold  forms 
of  him  they  worship  and  are  sexually  deformed,  brhacchephändapin- 
dikäh  (10,  7,  39),  as  they  are  "huge-bellied",  etc.,  but  in  the  description 
of  the  god  the  Liiiga  attributes  are  lacking.  The  Mahäpärisadas  of  Rudra 
are  described  again  in  9,  45,  104  f.,  as  long-necked  (etc.)  linguists  with 
pendent  bellies,  etc.,  pralambodaramehanäh  (ib.  97),  five-tufted,  three- 
tufted,  cock-faced,  etc.,  attendants  of  Siva's  son  Skanda  (their  faces  are 
those  of  animals).  It  is  as  destructive  rather  than  reproductive  energy 
that  Siva  is  famed;  hence  "slayer  of  animals",  and  the  battle-ground  of 
death  is  his  playground  (7,  19,  35;  cf.  äkrldam  iva  Rudrasya  purä 
'bhyardayatah  paSün).  His  fists  are  like  ^akra's  bolts;  he  blazes  in 
glory  as  he  bums  Tripura  (3,  39,  56;  7,  156,  135).  As  god  of  procreation 
he  grants  the  boon  of  a  son  and  is  worshipped  expressly  for  this  pur- 
pose  by  Drupada  (5,  188,  3;  cf.  7,  144,  1 5  f . ;  1,  110,9).  A  distinction  is 
made  between  Siva  and  Rudra.  Siva  created  Brahman  and  Visnu  from 
his  right  and  left  side,  (respectively,  for  purposes  of  creation  and  preser- 
vation),  and  he  created  Rudra  as  Kala  (13,  14,  347f.);  hence  Rudra  is 
usually  his  devastating  form;  it  is  Rudra  who  makes  the  demoniac  arms 
of  Räksasas  (the  eight -wheeled  bolt,  7,  175,  96).  Rudräni  with  Sasthl 
(Gauri?)  also  separate  the  female  powers  ofthetwo(2,  11,41).  Mystically 
Rudra  is  Agni  (q.  v.  and  cf.  13,  85,  88  f.).  Rudra  is  born  when  crime  is 
committed,  like  a  portentous  storm  of  wind  (12,  73,  i/f. ;  341,  37,  as  one 
of  eleven  Rudras ;  cf.  ib.  285,  19).    A  later  passage  than  that  cited  above 
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first  introduccs  Siva  as  a  phallic  god,  where,  as  Rudra,  the  god  "dis- 
carded  his  Liüga"  (10,  17,  22).  In  12,  47,  80  (as  Krsna)  and  166,  25  f.,  he 
appears  with  four  arms,  three  eyes,  black,  yellow,  and  the  third  sunlike, 
and  mahäliriga  (ib.  48).  So  in  13,  17,77,  &va>  identified  with  Nandiävara, 
Nandin,  Nandana,  is  four-faced  and  mahäliriga,  cäruliriga,  lirigädhy- 
aksa,  and  ib.  46,  ürdhvaretas,  ürdhvalinga.  Another  late  passage, 
which  gives  him  a  rosary  (7,  201,  69f.;  cf.  12,285,  I0°)  and  makes  him 
the  All-god  and  god  of  a  thousand  eyes,  arms,  legs,  and  heads,  says  that 
he  creates  in  Linga-form  (7,201,  93  and  96);  by  his  divine  Linga  the 
worlds  are  increased;  it  is  worshipped  by  gods,  seers,  Gandharvas,  and 
Apsarasas;  and  MaheSvara  rejoices  when  his  heavenly  Linga  is  revered; 
he  is  Sthänu  because  sthitalinga  (ib.  202,  I24f.  and  133):  "He  who  al- 
ways  reveres  the  Linga  obtains  great  happiness"  (ib.  140).  That  this  long 
passage  is  a  late  addition  toDrona1)  may  easily  be  shown.  It  contains  a 
reference  to  the  "two  bodies"  (cf.  13,  162,  3  f.),  has  the  sthiralinga  of 
13,  162,  11,  and  the  late  dhürjati  (7,  202,  129),  etc.  The  "two  bodies" 
in  themselves  are  the  dve  tanü  called  ghorä  and  Sivä  or  saumyä,  fire, 
lightning,  and  sun  being  the  first  body,  and  stars,  water,  and  moon  the 
second.  Drona  replaces  vidyut  with  Visnu  as  one  form  of  the  horrible 
body,  as  stars  ("heavenly  lights")  interchange  with  virtue  as  a  kind  form 
(on  ^iva's  invention  of  Death,  see  12,  258;  he  is  lightning,  and  sun  and 
moon).  ^iva  has  two  lauds  (cf.  12,  285,  71),  one  giving  him  a  thousand 
and  the  other  a  thousand  and  eight  titles  (13,  17,  130  as  tala  or  foun- 
dation),  both  marked  by  late  Puränic  elements  (Manvantaras,  Lokäloka 
worlds,  tanmätras  created  by  Siva,  recognition  of  the  Krsnästami; 
cf.  13,  14,  211,  etc.).  Krsna  here  worships  Siva  (to  get  his  son  Samba  by 
Jämbavati).  Siva's  Ornaments  are  Nägas,  worn  as  ear-rings  and  girdle ;  his 
clothes  are  of  snake-skin;  his  arms  are  club,  bow  (snake),  sword,  axe, 
and  trident;  also  the  discus  (from  Visnu),  13,  14,  i54f.;  cf.  ib.  160,  1  f . 
The  crescent-moon  is  on  his  brow,  ib.  253. 

§  159.  The  pseudo-epic  describes  in  detail  Siva  and  his  many  great 
acts.  He  inspired  sundry  authors,  "makers  of  books  and  Sütras" ;  even 
Sävarni  was  made  a  granthakrt.  He  made  Indra  king  of  Devas  at  Be- 
nares, and  promised  Närada  the  post  of  musician  to  himself,  the  "naked 
ash-strewn  god"  (digväsä  bhasmagunthitah,  13,  14,  ioif.;  105).  As 
(above)  he  has  four  arms  (instead  of  six),  so  he  has  six  faces  instead  of 
four;  he  is  seen  and  not  seen  (drSyate  'drSyate  cä  'pi,  negative  verb) ; 
naked  he  sports  with  daughters  and  wives  of  saints;  has  a  huge  sepha; 
sometimes  rides  a  white  elephant  with  red  ears  and  four  tusks;  he  is 
"beyond  the  reach  of  logical  argument";  his  worshipper  needs  no  logic 
but  should  be  willing  to  become  worm  or  bird  or  beast  at  his  wish.   He 


')  On  the  source  of  Linga-worship,  see  Stevenson  in  JRAS.,  8,  330;  Lassen,  Indian 
Antiquities,  I,  524;  and  the  discussion  in  OST.  4,  406 f.  There  is  no  evidence  that  LiAga- 
worship  was  adopted  by  Brahmanic  priests  in  early  days.  As  creative  god,  however,  nothing 
was  more  natural  than  for  Rudra-Öiva  even  as  representing  Agni  bhütädi  to  exhibit 
himself  in  this  form.  The  usual  theory  (Muir  agrees  with  the  authors  cited  above)  is  that 
the  savage  cult  of  wild  tribes  as  s'is'na-worshippers  lent  phallicism  to  Brahmanism,  but 
I  do  not  know  of  any  wild  tribes  that  were  distinguished  by  the  use  of  this  emblem  in 
the  epic,  whereas  Siva  was  a  god  invoked  for  procreative  purposes  and  both  he  and 
Kubera  are  not  without  priapine  elements  likely  to  become  symbolised  among  a  people 
never  very  shy  of  sexual  matters.  It  may  be  that  the  usual  theory  is  right  but  it  lacks 
confirmation.  At  any  rate  the  Liriga  is  late  in  its  appearance  in  literature;  it  certainly  is 
not  an  early  epic  trait.     Siva  is  Vämadeva,  17,  14,  71 ;  H  14842. 
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is  half  male  and  half  female.  He  is  the  best  god,  because  other  gods 
worship  his  Liriga.  All  creatures  bear  the  male  or  female  sign,  hence 
all  are  Siva's  creatures.  If  they  were  Visnu's  or  Brahman's  or  Indra's,  they 
would  be  marked  with  discus,  lotus,  or  thunderbolt!  But  the  universe  is 
all  male  and  female,  pulliiiga  and  strilinga,  dve  tanü,  belonging  to 
Öiva  or  Devi,  who  is  the  female  part  of  äva.  He  gives  Väsudeva  "six- 
teen  and  eight"  boons;  around  him  stand  eleven  hundred  Rudras  and  seven 
Manus ;  but  he  is  above  the  seven  winds  and  seven  fires ;  his  forms  are 
"diseases  and  sorrows  and  vices",  for  he  embraces  all.  His  forms  are 
three,  tanavas  tisrah,  Kala,  Purusa,  Brahman,  with  the  overman,  adhi- 
purusa,  as  fourth.  His  eight  forms  are  water,  fire,  priest,  sun,  moon, 
space,  earth  and  wind;  he  is  the  eight  elements,  seven  worlds,  seven  seers, 
the  all,  the  kästhä  and  kalä,  and  the  live  ways  of  salvation  (ib.  16,  65, 
cf.  Kath.  Up.  3,  11).  Probably  mahänga  in  13,  17,  83  f.,  where  new  titles 
are  found,  is  one  with  mahälinga.  He  is  here  maker  of  Vedas,  tridaöa 
and  dvädaSa,  higher  than  grammar,  etc.  etc.  His  fondness  for  dancing 
and  music  is  dwelt  upon,  nrtyapriyo  nityanarto  nartakah  sarva- 
lälasah  (ib.  50),  mahänrtya  (117);  he  is  leonine,  and  a  tiger  (vyäghro 
vyäghreSvaranämä  Kalingarüpah,  refers  to  an  image  in  Kaiinga,  N.) ; 
he  here  has  mules  as  his  steeds;  ten  golden  arms;  carries  ten  weapons ; 
is  gajahan  (at  Benares,  ib.  48).  As  creator  he  is  identified  with  Vi£va- 
karman  in  12,  285,  59,  but  as  one  who  sacrificed  (cf.  269,  21,  of  Prajäpati) 
in  the  great  universal  sacrince  (of  SB.  13,  7,  1,  14)  after  his  birth  from  earth. 

§  160.  Siva's  weapons  are  PäSupata  or  Brahmaslras,  with  which  he 
killed  demons  and  will  destroy  the  world  (given  to  Arjuna!);  the  Pinäka, 
a  club  or  bow  (explained  13,  14,  256,  as  bow)  made  of  serpents  (cf.  Aja- 
gava,  3,  126,  34;  7,  145,  94);  the  trident  called  Vijaya,  etc.  The  bull  is 
his  usual  vehicle  and  Devi  Umä  rides  with  him.  It  is  driven  by  Kala  and 
was  given  &va  by  Brahman,  also  by  Daksa.  The  early  epic,  in  distinction 
from  the  fantastic  account  of  the  pseudo-epic,  recognises  Siva  as  an  as- 
cetic  god  granting  boons  chiefiy  as  reward  of  asceticism  and  famous  for 
a  few  great  acts.  He  destroyed  Tripura,  the  three  cities  of  demons,  hence 
Tripuräntakara,  etc.  He  slew  many  demons  but  especially  Andhaka  (9, 
17,  48,  etc.,  sometimes  confused  with  Antaka).  He  knocked  out  Bhaga's 
eyes  and  burned  Käma  (12,  190,  10)  and  destroyed  Daksa's  sacrifice.  He 
received  Ganges  as  she  feil  from  the  sky  (6,  6,  31).  His  vehicle  in  going 
to  attack  Tripura  is  drawn  by  a  thousand  lions  (3,  231,  29).  On  destroy- 
ing  Daksa's  sacrince,  because  not  invited,  &va  shot  the  sacrince,  that  fled 
as  a  deer,  broke  Savitr's  arms,  kicked  out  Püsan's  teeth,  and  destroyed 
Bhaga's  eyes,  paralysing  all  the  gods  who  failed  to  honor  him  (cf.  10,  18). 
He  was  assisted  by  Umä  as  BhadrakälT,  and  by  Vlrabhadra,  and  other 
(Raumya)  spirits  born  of  Siva's  hair-pits  (12,  285,  34 f.).  His  wrath  pro- 
duced  Jvara,  Fever  (12,  284,  47).  Another  account  (13,  77,  20 f.)  makes  Siva 
annoyed  with  Daksa  for  creating  cows,  but  he  accepts  the  bull  from  him. 
Öiva  is  type  of  the  Yogins  who  have  the  "eightfold  lordship",  and  im- 
parts  this  as  a  boon  to  Jaiglsavya  at  Benares ;  but  also  he  represents  arts 
and  literature,  imparting  the  sixty-four  divisions  of  Kaläjnäna  to  Garga 
(other  boons  also  recorded  here,  13,  18,  2  f.,  won  by  repeating  the  god's 
1008  names).  He  is  the  inspirer  of  artists  (etc.,  sarva£ilpapravartaka, 
12,  285,  148).     For  his  relation  to  Brahman,  see  §  138. 

Historically,  the  most  important  facts  are  his  identity  with  Visnu,  but 
at  the  same  time  the  absence  of  trinitarian  interpretation,  except  in  one 
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late  passage  (3,272,47)  as  three  avasthäfr  of  Prajäpati  (cf.  H  10662); 
the  Virtual  absence  of  GaneSa  (§  145;  cf.  3,  39,  79  as  epithet  of  3iva);  the 
rare  mcntion  of  the  rosary  (3,  112,  5,  RsyaSrnga,  late;  cf.  §  157);  and  the 
late  references  to  Linga  (above).  Also  the  late  form  PärvatI  (below).  Not 
unimportant  too  is  the  fact  that  3iva  appears  as  patron  of  arts  and  lit- 
erature  only  in  the  later  epic.  S  12,  122  makes  Öiva  the  author  of  all 
literature.  As  teacher  Siva  is  found  in  2,78,  15.  His  "law-treatise"  called 
Vaisäläksa  from  his  epithet  is  referred  to  (12,  58,2;  59,82).  Only  in 
H  14841   is  he  Kanada. 

§  161.  Umä,  wife  of  3iva,  is  known  as  PärvatI  (her  modern  name) 
only  in  a  fevv  late  passages  (R  1,  36,  21,  Sailasutä  PärvatI,  in  an  added 
vs.;  R  7,  13,  23  has  the  parallel  Rudräni;  Mbh.  3,  231,  49;  7,  80,  40;  9, 
45,  53;  I0,  7>  46).  Her  birth  as  "daughter  of  Himavat",  whence  this  name, 
is  recognised  everywhere.  Hariv.  and  Puränas  call  her  PärvatI  repeatedly 
(H  also  Tryaksapatnl,  vs.  10000).  Common  are  Synonyms,  GiriputrI,  Giri- 
räjaputrl,  £ailaräjaputrl,  NagaräjaputrI,  Girijä,  Nagakanyä,  GiriSä,  Parva- 
taräjakanyä  (R  3,  16,  43;  Mbh.  S  1,  172,  28;  1,  187,  4).  Her  old  name  is 
Umä  (Kena  25,  Umä  Haimavati,  etc.;  in  Up.  no  PärvatI  occurs  before  the 
late  Hamsa).  R  6,60,  n  has  Umä;  RG  5,89,7,  Umäsahäyo  deveSalj 
(not  in  the  Bombay  text;  all  other  Umä  passages  in  R  cited  in  PW.  lacking 
in  this  text  except  for  the  first  book);  Mbh.  3,  37,  33,  "Hrl,  3rl,  Kirti, 
Dyuti,  Pusti,  Umä,  Laksml,  and  Sarasvati  protect  thee" ;  9,  45,  13;  ib.  46, 
49.  H  946,  derives  U-mä  from  "don't",  as  her  mother  Menä  thus  addressed 
her  (then  called  Aparnä)  for  being  austere.  3iva  is  Umädhava,  Umäpati, 
Umäsahäya  (1,  215,  21;  3,  38,  32,  etc.).  Devl  and  MaheS"varI  usually  refer 
to  her  (5,  in,  9,  etc.).  ViSäkha  reveres  her  as  Girivarätmajä  ^ailaputri 
(9,  44,  39).  She  lectures  on  the  duties  of  good  women  (13,  146,  33  f.), 
being  called  here  Surakäryakan  and  LokasamtänakärinI,  "doer  of  the  gods' 
work",  "peopling  earth"  (ib.  11).  As  PärvatI  she  is  accompanied  by  GaurI 
and  other  inferior  female  divinities  (3,  231,  48).  She  is  younger  sister  of 
Ganges,  whence  äva  received  Ganges  on  his  head  and  held  her  there  a 
hundred  thousand  years  (6,  6,  31;  see  §  4).  As  GaurI  she  is  sister  of  Vä- 
sudeva  and  in  this  form  inhabits  the  southern  mountains.  She  is  called 
Bhadrakäli  and  Mahäkäll,  MaheSvari,  and  Durgä,  Great  Death,  Great  Sleep 
(Mahänidrä),  and  has,  as  female  part  of  3iva,  his  characteristics,  being 
cruel  and  kind ;  as  slayer  she  is  KaitabhanäSinI,  Mahisäsrkpriyä  (rejoicing 
in  the  blood  of  the  demons  she  slays,  6,  23,  8).  The  Durgästotra  gives 
her  family  relations,  Nandagopakulodbhavä,  Gopendrasyänujä,  Kätyäyanl, 
KauSikI ;  she  is  also  ääkambharl  (corn-mother).  As  SävitrI  Vedamätr,  she 
usurps  the  place  of  older  goddesses.  She  lives  not  only  in  Himavat  but 
all  over  the  land,  in  deserts  and  under  earth,  and  conquers  as  war-goddess 
(6,  23,  8  f.).  But  she  is  unknown  as  Durgä  except  in  H  and  two  late  hymns, 
4,6,  1  f.;  and  6,  23,  2 f.,  where  she  is  BhuvaneSvarl,  YaSodägarbhasam- 
bhütä,  Väsudevasya  bhaginl  and  lives  in  Vindhya.  She  is  fond  of  drink 
and  flesh  and  her  name  Durgä  is  a  lucus  a  non,  because  she  saves  from 
durga,  difficulty  (4,6,  20).  Her  sign  is  a  peacock's  tau;  she  wears  di- 
adem  and  snakes,  with  the  usual  jewels.  She  has  four  arms  and  faces 
(also  two  arms),  and  carries  bow,  discus,  noose,  and  other  weapons,  as 
well  as  lotus,  bell,  and  dish.  She  saves  from  robbers  and  death  and  is 
the  "pure  woman  on  earth".  As  KhadgakhetadhärinI,  she  carries  sword 
and  shield  (late  words).  Added  to  the  arms  above,  this  makes  her  eight- 
armed  (so  N.),  though  said  to  be  caturbhujä".     She  is  the  "pure  light- 
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ener  of  burdens",  identified  with  Farne,  Beauty,  Success,  Patience,  Modesty, 
and  Wisdom  (common  abstractions)  and  with  Samtati  and  Mati  (the  former 
nevv)  as  with  Twilight,  Dawn,  Night,  Sleep,  Lustre  (Jyotsnä),  Grace,  En- 
durance,  and  Pity.  She  is  addressed  as  MandaraväsinI  Kumän  (cf.  Como- 
rin),  Kali  Käpäli  (kapilä  krsnapingalä,  6,23,4);  she  is  candi  and 
candä  (ib.  5),  feminines  of  Siva's  and  Skanda's  epithets.  The  great  dif- 
ference  between  the  two  lauds  (both  awkward  insets)  is  that,  in  Viräta, 
Durgä  is  the  sister  of  Krsna  and  wife  of  Näräyana  and  is  invoked  as  if 
she  had  nothing  to  do  with  Siva;  while  in  Bhisma  she  is  identified  with 
Umä  (see  later,  H  3  268  f.).  Durgä  is  also  JätavedasT,  and  Kall  was  ori- 
ginally  a  flame-name  (Mund.  Up.  1,  2,  4).  In  these  lauds,  Mahäkali,  syno- 
nym of  Bhadrakälf  Durgä,  is  elsewhere  Pärvati  or  Devi;  but  Mahädevl 
may  also  be  Laksmi  (wife  of  Visnu),  as  in  13,  62,  6.  She  may  be  meant 
in  the  Tirthas  called  Kanyä  and  Anaraka  (3,  83,  112;  84,  136,  Kanyä- 
samvedya,  sacred  to  the  Virgin,  as  in  Kanyäsrama,  ib.  83,  189).  The  later 
epic  adds  a  Kanyäküpa  and  -hrada  (13,  25,  19  and  53).  Here  too  be- 
longs  the  cult  of  Kokämukhä  (ib.  52)  for  this  means  Durgä  (6,  23,  8, 
"wolf-faced,  loving  loud  laughter,  fond  of  battles").  Devi's  popularity, 
Mahesvari,  is  largely  due  to  her  being  interpreted  as  goddess  of  desire, 
a  Venus  (14,  43,  15,  Bhagadevänuyätänäm  mäheSvari  mahädevl 
Pärvati  hi  sä).  Durgä  is  a  late  adoption  of  Visnuism;  originally  a  goddess 
worshipped  by  savages  (Savaras,  Barbaras,  Pulindas,  H  3274).  In  H  10235 
she  is  called  (GautamI)  "Sister  of  Indra  and  Visnu".  The  identity  of 
Gauri  and  Durgä  is  not  obvious.  Gauri  is  at  first  wife  of  Varuna  (q.  v.). 
But  in  3,  84,  151,  she  is  the  great  goddess  of  the  mountain-peak,  Mahädevl. 
At  3,  84,  97,  for  the  well-known  phrase,  "Go  to  Gayä  or  sacrifice  with  a 
horse",  S  has  Gaurim  vä  varayet  kanyäm  (S  82,  96,  repeated  S  85, 
10).  Gauri  accompanies  Pärvati  (5,  231,48),  who  is  Umä  and  rides  with 
Pasupati  Mahädeva;  in  whose  train  are  "Gauri,  Vidyä,  .  .  Sävitri",  who 
"walk  behind  Pärvati",  as  the  Vijaya  weapon  walks  incorporate  here  and 
Rudra's  spear  (pattiSa).  S  2,9,  7,  also  makes  Gauri  wife  of  Varuna  and 
in  13,  146,  10,  the  word  means  earth.  GauriSa  is  äiva  (14,  8,  30),  who  is 
here  identified  with  Ananga,  Krsna,  etc.  (as  in  H  10658).  In  R  5,  49,  11 
and  R  7,  25,  2,  the  minister  Nikumbha  may  be  connected  with  the  Caitya 
Nikumbhilä  (ib.  6,  84,  13)  which  in  turn  gets  its  name  from  "dancing  Ni- 
kumbhilä"  (R  5,  24,  47,  with  brandy-offerings),  whom  Indrajit  should  re- 
vere  (cf.  R  6,  87,  30).  The  goddess  revered  is  Bhadrakäll  (R  6,  85,  11  f.), 
and  "dancing  Nikumbhilä"  means  dancing  the  goddess  (worshipping  her). 
§  162.  Umä  is  a  "pitiful  goddess"  and,  for  example,  persuades  Siva 
to  imitate  Räma  and  restore  Jambuka  (Öambuka)  to  life  (12,  153,  114,  Siva 
weeps);  though  Öiva  himself  is  really  kind,  and  especially  in  the  later 
epic  appears  as  the  holy  comforter.  Thus  to  comfort  Vyäsa  for  the  death 
of  his  son  äuka,  Rudra-Siva  gives  the  father  "a  shadow  like  his  son  and 
never  leaving  him",  which  only  the  bereaved  father  may  see  (chäyä 
anapagä  sadä,  a  shadow-soul,  12,  334,  38);  so  Gälava,  going  to  his 
widowed  mother,  by  grace  of  MaheSvara  saw  his  father  alive  again  (a 
vision,  13,  18,  58).  The  moral  of  his  grace  is  that  "even  after  committing 
all  crimes,  men  by  mental  worship  of  äiva  are  freed  from  sin"  (ib.  65  f.). 
As  a  child  in  the  lap  of  Umä,  he  who  is  "lord  of  all  mothers",  paralyses 
Indra  (7,  202,  85).  Siva  in  female  form  causes  a  female  condition  in  his 
neighbourhood,  which  converts  IIa  into  IIa  (R  7,  87,  12);  it  is  his  northern 
form  which  sports  with  Umä  (13,  141,  1  f.).    According  to  12,  343,  25  f., 
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Siva's  neck  was  made  blue  because  USanas's  snaky  locks  bit  him,  or  be- 
cause  Näräyana  throttled  him  (ib.  1 1 5),  and  his  third  eye  (whence  "Virü- 
päksa")  was  caused  by  Daksa's  austerity;  but  in  13,  140,  34,  Umä  Covers 
his  two  eyes  in  sport,  whereat  a  third  eye  breaks  out  on  his  forehead 
(H  7592  explains  the  blue  neck  from  Indra's  axe  smiting  him).  A  name 
of  GaurI  is  Ambikä,  and  Ambikä  lokadhätrf,  that  is  the  world-upholding 
female  principle,  is  a  late  title  of  Siva.  Umä  appears  as  a  female  forester 
in  Company  with  Siva  as  mountaineer  (3,  39);  he  is  her  darling,  Gau- 
rihrdayavallabha  (10,  7,  8).  It  was  her  jealousy  which  roused  Öiva  to 
destroy  Daksa's  sacrifice.  MaheSvara  himself  says  that  it  is  the  custom 
to  exclude  him  from  sacrifice  and  seems  to  be  indifferent,  tili  Umä  rouses 
him  (12,  284 — 285;  Mahädeva  here  is  only  one  of  eleven  Rudras  and  only 
Dadhici  worships  him).  Siva  himself  is  called  Gaura  (7,  80,  39)  as  he 
sits  with  Pärvati  and  hosts  of  Bhüts,  with  matted  locks  and  trident  in 
hand,  while  music  and  dancing  and  noise  of  song  and  laughter  and  shout- 
ing  are  going  on  around  them,  and  is  extolled  as  Ambikäbhartr  (ib.  59). 
The  two,  Siva  and  Umä,  become  visible  only  at  the  end  of  every  Yuga 
(3,  130,  14)  and  may  be  propitiated  in  Kashmir  at  the  lake  Vätikasanda 
(or  -khanda).  The  account  of  Jaräsandha  and  the  flinging  of  the  mace 
(99  leagues  from  Girivraja  to  Gadävasäna  near  Mathurä)  show  that  Sivaism 
flourished  in  the  North  (Kashmir)  and  East  (Benares,  Magadha)  as  opposed 
to  Krsnaism  (Mathurä  to  Surat).  The  story  how  Rudra  got  Umä  away  from 
Bhrgu  is  told  in  12,  343,  62  (here  too  the  saint's  curse  on  Himavat).  Their 
marriage  is  told  in  13,  84,  71,  where  Umä  curses  the  gods  for  trying  to 
keep  Rudra  from  her  (see  also  §  24).  Dialogues  between  the  spouses  are 
reported  in  13,  140,  2  f. ;  12,  236,  29  f.  In  the  latter  in  S,  Umä  is  told  by  Siva 
that  he  is  enjoyer  and  she  enjoyed,  he  soul  and  she  body,  he  the  real 
thing  and  she  the  Sakti,  and  nature  as  Sakti  is  the  universe  (he  is  eight- 
fold  in  form,  and  with  eight  connections,  astamürti,  astasamdhivi- 
bhüsita).  Oddly  enough,  it  is  as  "son  of  Brahman"  that  &va,  Srikantha, 
proclaims  his  PäSupata  religion  (12,  350,  67). 

All  these  forms  of  Umä  (=  Amma,  the  great  mother-goddess)  go 
back  to  the  primitive  and  universal  cult  of  the  mother-goddess  (cf.  Aditi), 
who  in  populär  mythology  appears  as  Kälamma  and  as  Ellamma,  that  is 
as  destructive  or  as  kind.  Although  Kall  (as  Syämä)  shows  that  the  populär 
etymology  connects  Kali  with  "black",  it  is  probable  that  the  goddess 
in  this  form  is  related  rather  to  Kali,  the  genius  of  destruction.  Her 
appellation  Bhadrakäll  (epic  above,  and  Manu,  3,  89)  euphemises  the  name 
(Cämundä  is  a  later  name,  not  epic).  Her  modern  cult  represents  her  with 
four  or  eight  hands.  The  cult  of  the  disease-goddess  in  the  epic  is  ex- 
panded  in  modern  times  into  a  definite  cult  of  Märi-amma  as  "destructive" 
(£italä,  etc.)  sickness  (a  goddess).  The  connection  of  ParaSu-Räma  with, 
the  ^iva-cult  is  maintained  to  the  present  day,  the  temples  of  Kali  having 
a  special  shrine  to  this  Räma,  owing  to  the  legend  that  his  wife  Renukä 
was  revived  by  her  head  being  placed  on  the  body  of  a  Pariah  woman. 
The  goddess  Ellamma  (=  sarvämba)  is  recognised  as  the  "goddess  with 
the  head  of  Renukä",  while  ParaSu-Räma  adores  Ambikä  (Ellamma).  *) 


*)  Compare  Gustav  Oppert,  Zeitschrift  für  Ethnologie,  1905,  p.  726 f.  Oppert 
derives  Umä  from  ammä  (Original  Inhabitants  of  India,  p.  421).  It  is  interesting 
to  note  that  Ellamma  in  modern  mythology  becomes  the  mother  of  the  Trimürti,  hatching 
out  the  three  gods  as  a  hen.  The  part  played  by  serpents  in  her  worship  connects  her 
with  the  Nägas.  See  Oppert  (Zt sehr,  für  Ethn.  1905,  p.  729).  The  local  forms  become  in  the 
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§  163.  Skanda  belongs  to  äiva  through  a  doubtful  sonship  but  more 
through  his  characteristics.  He  reverts  in  his  earlier  form  to  respectable 
antiquity  and  the  fact  that  the  Gitä  recognises  him  as  chief  of  army-leaders, 
when  £ankara  is  only  chief  of  Rudras  (6,  34,  23  f.),  together  with  his 
identification  with  Sanatkumära  in  Chänd.  Up.  7,  26,  2,  seems  to  show  that 
he  is  not  an  intruded  deification  of  Alexander.  He  is  not  mentioned  enough 
in  the  early  epic  to  indicate  that  he  is  important,  but,  as  is  the  case  with 
Durgä,  when  exploited  he  is  lauded  ad  nauseam.  This  too  looks  as  if 
he  were  not  a  late  addition  to  the  epic  but  a  god  rapidly  increasing  in 
importance,  as  the  epic  expanded,  or  more  particularly  as  the  Siva-cult 
expanded.  The  reason  is  indeed  obvious.  Siva  had  no  use  for  Visnu  and 
Indra;  he  needed  a  new  battle-leader  of  the  gods,  and  for  this  chose 
Kumära  (Skanda),  son  of  Agni,  and  made  him  at  once  his  own  son  and 
leader  of  the  gods  in  battle.  The  genealogy  (1,  66,  23  f.)  makes  Kumära 
son  of  Agni,  and  Agni  is  called  (2,  31,  44)  both  Kumärasü  and  Rudra- 
garbha.  As  mothered  by  the  Krttikäs  he  is  (R  3,  12,  20)  Kärttikeya  (Pävaki). 
His  forms  as  brothers  or  sons  are  Säkha,  ViSäkha  (=  Skanda  in  3,  232,  7) 
and  Naigameya  (1,  66,  24;  "Prsthaja"  is  a  fourth,  traditional  error);  but 
the  later  epic  makes  Skandavisäkha  a  title  of  Siva  and  ViSäkha  inter- 
changes  with  Skanda  (epithet  of  Siva,  13,  17,  72).  Whose  son  Skanda 
was,  is  debated  in  the  epic  itself:  "Some  explain  him  as  son  of  Pitämaha, 
Sanatkumära,  eldest  born  of  Brahman  (so  12,  37,  12);  some  say  he  is  son 
of  MaheSvara  ;  some  say  he  is  son  of  Agni  (Vibhävasu) ;  some  say  he  is 
son  of  Umä;  some  say  he  is  son  of  the  Krttikäs  (Pleiades);  some  say  he 
is  son  of  Ganges"  (9,  46,  98  f.).  In  the  laud  of  äiva,  13,  14,  Skanda  ap- 
pears  "like  Agni",  beside  Umä,  riding  on  a  peacock  and  holding  a  bell 
and  javelin  (vs.  378).  Exclusively  his  are  the  epithets  Guha,  Kumära, 
Kärttikeya,  Pävaki,  Mahäsena,  except  as  Visnu  or  äiva  appropriate  them. 
He  is  son  of  Agni  and  son  of  Ganges,  as  the  former  is  associated  with  the 
Krttikäs  and  the  latter  with  Rudra.  He  is  Guha  as  a  mysterious  being 
(sarvaguhyamaya,  1,  137,  13).    Siva  is  Guha  in  13,  17,  150. 

Still  another  tradition  makes  Skanda  the  son  of  Revati  (3,  232,  6, 
Sväheyo  Revatisutali),  i.  e.  selects  the  special  wives  of  Agni  and  of 
Käma,  as  Agni,  to  be  his  mothers.  Rohitaka,  "a  pleasant  land,  rieh  in 
cattle  and  com  and  beloved  by  Kärttikeya"  (2,  32,  4)  is  inhabited  by  the 
Mad-Peacock  folk,  Mattamayürakas,  and  lies  in  the  West,  perhaps  a  Maurya 
realm  (conquered  by  Karna,  3,  254,  20).  The  peacock  is  the  god's  in- 
variable emblem.  Skanda's  birth  from  the  Krttikäs  is  explained  in  R  1, 
37,  28  (sadänana,  the  "six-faced"  god).  Räm.  knows  also  the  tale  of  his 
Piercing  Mt.  Kraunca  (R  4,  43,  26  and  R  6,  67,  19,  as  Guha).  He  is  here 
äikhigata,  "riding  a  peacock"  (R  6,  6g,  30)  and  is  armed  with  javelin 
(called  Kärttikeya  in  R  4,  8,  22  and  RG  4,  44,  72;  Skanda  invoked  in 
maiigala,  R  2,  25,  11).  His  birth-place,  Saravana,  is  where  IIa  became 
a  woman  (R  7,  63,  14  and  87,  10,  Mahäsena  as  Subrahmanya,  Schol.). 

§  164.  Skanda's  birth  is  narrated  at  length  in  9,  43—46.  MaheSvara's 
energy  being  dissipated  feil  on  fire  but  merely  enhanced  Agni's  power, 
who  flung  it  as  seed  into  Ganges.  She  in  turn  cast  it  upon  Himavat, 
"adored  by  the  immortals",  and  the  six  Krttikäs  nursed  the  child,  who 
developed  six  mouths  to  suck  them.    He  lay  on  a  Sarastamba  of  gold 

end  all  manifestations  of  Umä,  just  as  the  follower  of  Siva  called  Virabhadra  (12,  285,  34) 
is  only  a  local  genius  raised  eventually  to  be  a  form  of  Siva  with  four,  sixteen,  or  two 
thousand  hands  (ib.),  and  as  Khändoba  is  now  a  form  of  Siva  (ib.  p.  724). 
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(the  mountain  then  became  golden).  Apsarasas  danced  about  the  child  and 
the  gods  adored  it,  as  Brhaspati  performed  the  birth-rites.  Fourfold  Veda 
and  Dhanur-Veda  and  Music  attended  him.  He  approached  Rudra  (Siva, 
devesa,  pinäkin)  in  the  form  of  Skanda;  Umä,  daughter  of  Girivara 
(Himavat),  as  Visäkha;  Agni,  as  Säkha  (väyumürti,  in  wind-form) ; 
Ganges,  as  Naigameya  (thus  caturmiirti,  9,  44,  37).  His  birth-place  is 
old  (Pän.  6,  3,  16,  sareja  =  Saraja  must  refer  to  this).  It  becomes  a 
proper  name  of  the  place,  and  is  often  alluded  to,  6,  122,  3;  II,  23,  18, 
etc.  Brahman  bestowed  leadership  over  the  gods'  army  upon  Skanda  and 
he  was  installed  on  the  SarasvatI  (9,  44,  49;  consecration,  ib.  45,  1  f.). 
He  was  like  fire,  ascetic,  and  endowed  with  Yoga  power,  also  fair  as  the 
moon  (ib.  44,  17  f.).  His  attendants  resemble  those  of  Öiva,  malformed 
animal-headed  sprites  and  the  seven  hosts  of  Mothers,  fiends  of  varied 
vindictiveness.  Several  Tirthas  celebrate  him  (3,  83,  165;  84,  145;  85,  60). 
Allusions  to  Kärttikeya  as  senäpati  are  common  (5,  165,  7;  6,  50,  33, 
etc.).  His  six  faces,  sanmukha,  sadvaktra,  sadänana,  are  transferred 
(epithet)  to  Siva  but  seem  to  be  original  with  Skanda  as  Kärttikeya.  His 
birth  was  due  primarily  to  the  need  of  leader  in  the  Tärakämaya  war, 
where  he  crushed  the  gods  opposed,  as  he  slew  demons,  even  Mahisa, 
who  was  slain  by  other  gods  also  but  assigned  to  Skanda  (8,  5,  57;  cf. 
7,  166,  16,  Mahisam  sanmukho  yathä).  He  is  twelve-armed  (12,  122, 
32).  His  peacock  is  his  battle-emblem.  Karna's  son  Vrsasena  (a  Maurya 
name)  has  as  Standard  a  peacock  which  stood  "as  if  about  to  crow,  like 
that  of  Skanda"  (7,  105,  17).  He  is  known  as  disperser  of  the  Äsuri 
prtanä,  either  as  Kärttikeya,  Pävaki,  Mahäsena,  or  Skanda  (7,  159,  43; 
9,  6,  20  f.).  The  later  epic  relates  that  when  challenged  to  raise  his  spear 
Prahläda  failed;  only  Visnu  could  move  it;  none  could  brandish  it  (12, 
328,  8 f.).  Gifts  at  his  birth  were  given  by  the  gods:  Garuda  gave  him 
the  peacock;  Aruna,  a  fiery  cock;  the  Moon,  a  sheep;  Räksasas,  a  boar 
and  buffalo;  Agni,  a  goat,  etc.  So  he  grew  up  and  killed  Täraka  (13,  86, 
11  f.;  sadänana,  dvisadaksa,  dvädaSabhuja,  ib.  86,  18 f.).  His  names 
are  derived  from  the  circumstances  of  his  birth  (ib.  86,  14,  skannatvät 
Skandatäm  präpto  guhäväsäd  Guho  'bhavat).  He  lives  where  Saras- 
vatI appears  at  Plaksaräja  (or  under  such  a  tree,  9,  43,  49).  On  the  re- 
lation  between  Skanda  and  Agni  (§  49  f.)  see  13,  84,  78  f.,  where  Rudra's 
seed  falling  on  Agni  produces  Käma,  Love  as  form  of  eternal  Will:  sanä- 
tano  hi  samkalpalj  Käma  ity  abhidhiyate  (ib.  85,  11).  As  Kumära 
is  a  form  of  Agni  and  Agni  is  the  "leaper",  plavamga,  the  name  Skanda, 
if  not  from  the  leaping  goat  (below),  may  have  originated  from  the  leaping 
(skand)  of  his  "son".  Cf.  2,  31,  44,  where  Fire  is  invoked  as  plavamgalj 
.  .  Kumärasüh.  In  H  9814^.,  Skanda  protects  Bäna,  who  is  "friend  of 
Rudra  and  Skanda".  Compare  1,  65,  20,  Bäna  as  follower  of  Rudra.  But 
in  9,  46,  90,  Skanda  kills  Bäna  (yet  see  p.  48). 

§  165.  Skanda  not  only  slew  Täraka,  Mahisa,  Tripäda,  Hradodara, 
and  Bäna  (son  of  Bali),  but  he  pierced  Mt.  Kraunca  and  split  it  with  the 
dart  given  him  by  Agni  (9,  46,  84;  but  ib.  44,  given  by  Indra),  because 
Bäna  had  sought  refuge  in  that  mountain.  All  were  destroyed  by  the 
lightning  flashes  of  the  great  javelin  (a  Saktyastra  "very  bright  and 
noisy,  adorned  with  bells")  and  by  the  noises  and  yawnings  (jrmbhamä- 
näbhilj)  of  Skanda's  infernal  hosts.  Skanda  made  himself  multiform.  In 
this  account  Skanda  is  throughout  the  son  of  Agni  and  nothing  is  said  of 
his  leading  one  division  of  the  army  of  Öiva,  as  in  Vana,  where  £iva  says 
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to  him,  "Guard  thou  the  seventh  Märuta-skandha"  (3,  231,  55  f.).  The  latter 
passage  contains   his    formal  titles,   many   being   &va's,  such  as  Amogha, 
Bhütesa,  Canda,  Anämaya,  Kämajit.    The  rest   are   complimentary,  "hero, 
glorious,    swift,    pure,    ascetic,    fair,    good" ;    he  is    "dear"    and    "fond    of 
Visvämitra   and  Väsudeva";   Mayüraketu,  "peacock-bannered",  etc.     Indra 
cannot    kill    him.     As    child    he    is   sisu,  bälakridanakapriya,   lalita; 
Mätrvatsala,    as    darling   of  the   wild   Mothers.     None   of  the  fifty  odd 
epithts   assign    him  sonship  in  Siva,    only   making  him  son  of  Gangä  and 
Agni's  wives  and  of  Agni;  but  this  is  probably  due  to  the  passage  being 
a  laud  of  Agni.  He  is  called  here  Sasthipriya;  and  his  play  with  the  cock, 
his   possession    of  conch   and   bow,    his   "six"    hands    and    six    faces    are 
mentioned  3,  225,  25  f.    He  is  not  called  Subrahmanya  in  any  epic  passage 
(a  Southern  epithet),  but,  like  Visnu,  he  is  Brahmanya,  Brahmeäaya,  Brah- 
mavit,  and  Brahmaja;    as   fire  too  he    is   "six-flamed",  sadarcis;  also  he 
has  a  thousand  members,  heads,  faces,  arms,   and  feet  (S  by  v.  1.  makes 
him  hold  ten  javelins,  dasasaktidhärin);  he  is  identified  with  Svähä  and 
Svadhä  (ib.  232,  iof.).    His  attendants  are  war-imps  in  9,  45,  but  disease- 
demons,  grahas,  in  3,  230,  26 f.    They  include  Pütanä  and  other  foes  of 
children  and  of  men,  nightmares,  fevers,  etc.,  personified,  also  tree-spirits, 
nurses  of  Skanda,   who  are  kind;   but  some   are  horrible  and  eat  human 
flesh  (S  3,  231,  iöf.,  Vrksakä  näma;  BVrddhikä).   They  are  distributed 
over  gods,  Manes,   and  Saints,    as  Devagrahas,  etc.,   as  well  as  Räksasa- 
grahas,  Paisacagrahas,  Yaksagrahas.    Skanda  here  is  called  Krttikäsuta  and 
son  of  Rudra,  and  his  wife  is  Devasenä,  sister  of  Daityasenä,  ravished  by 
Kesln.    In  defence   of  Devasenä,  Indra  wounded  Kesin.    Her  mother  was 
sister  of  Indra's  mother,  a  daughter  of  Daksa.  Indra  sought  a  husband  for 
Devasenä  and,  when  Skanda  was  born  and  had  conquered  the  world  in 
six  days,  presented  her  to  the  youthful  god.   Brhaspati  married  them  and 
she  is  his  queen  and  has  various  names,  Sasthi,  Laksrm,  Äsä,  Sukhapradä, 
Siniväli,  Kuhü,  Sadvrtti,  Aparäjitä.  ärlpancaml  is  the  blessed  fifth  day  on 
which  Sri  in  person  blessed  him,  and  the  sixth  day  also  is  his  great  day, 
mahätithi,   because   he  then   accomplished   his   aim   (3,   229,  52).     The 
account  of  his   birth   here    gives   a    description   of  his   six  faces,    one   of 
which  was  that  of  a  goat  (see  also  Agni).  Visvämitra  first  "accepted  him" 
and  performed   for   him  the   thirteen  auspicious  rites   and   instituted   his 
worship  (on  the  fifth  day  of  the  bright  fortnight  of  the  Krttikäs'  month). 
Agni,   as   a   goat-faced    naigameya,   soothed   and    amused   him.    Seven 
Mothers  guarded  him,   KäkT,  Halimä,  MälinI,  Brmhitä,  Aryä,  Palälä,  Vai- 
miträ  (v.  1.  in  S).    Clear  is  here  the  posteriority  of  his  relationship  to  &va  : 
Rudrasünum  tatalj  prähur  Guham,    "after  this  they  called  Guha  the 
son  of  Rudra"  (3,  229,  28).   The  Vana  account  is  mystical  and  late  in  many 
ways.  The  javelin  here  becomes  a  potency,  s'akti;  the  imps  of  war  be- 
comes  diseases;   the  Mothers  take  the  place  in  number  as  in  nurture  of 
the  original  mothers.   Disease-demons  and  dog-shaped  imps  afflicting  chil- 
dren are  not  new,   but  their  assignment  to  Skanda  marks  a  late  phase. 
Skanda  is  a  composite  god.  First  there  is  Agni  Kumära  the  "ever  youthful", 
with  whom  first  Skanda  was  formally  identified.    On  the  other  hand,   as 
son  of  Agni,  Skanda  was  identified  with   all  burnings   (fevers)   and  other 
afflictions.    The   god  who   represented   fire   and    affliction    was   naturally 
associated  with  the  troops  of  afflicting  beings  grouped  about  £iva  and  so 
became  "son  of  Öiva",  the  more  readily  as  the  "hidden"  god  of  mystery 
was  naturally  associated  with  the  hidden  places   of  the  mountains  (Guha 
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and  guhya;  cf.  Kubera).  The  "höhest  night"  is  Kärttiki  (3,  182,  16).  As 
thc  association  of  six-faced  Skanda  with  the  six  mother-stars  seems  as 
old  a  trait  as  any,  it  may  be  well  to  derive  the  name  Kärttikeya  from  the 
stars  themselves,  who  are  the  divinity  of  the  Svvord  (War)  and  regents 
directly  of  war,  as  well  as  those  who  govern  the  month  when  war  begins 
(3,  230,  11,  S  has  sakatäkäram  for  saptaSIrsam;  cf.  12,  166,  82),  as 
it  sometimes  does  (2,  23,  29).  ViSäkha  may  derive  from  the  fever-time 
beginning  with  the  month  Vaiääkha,  but  Säkha  (unless  from  Visäkha)  is 
not  clear  and  Naigameya  is  not  necessarily  (naigamesa)  a  sheep-head 
form.  These  names  like  Chägavaktra  come  from  a  time  when  different 
imps  were  regarded  as  sons  of  the  great  "leaper",  who  eventually,  as 
identical  with  Siva,  becomes  "creator  of  gods",  etc.  (3,  231,  II 1;  232,  14 f.). 
After  Skanda's  birth,  the  gods  feared  and  opposed  him;  but  then  the 
Mothers  suckled  him  and  Agni  being  kind,  Siva,  protected  him  (3,  226, 
26).  Possible  Agni  as  §iva  may  have  furthered  the  fatherhood  of  Öiva, 
but  the  general  agreement  in  nature  between  the  fiery  burning  spirit  of 
fever,  love,  and  wounds  and  Siva's  own  original  nature  had  more  to  do 
with  it.  The  native  explanation  of  his  forms  is  that  when  Indra's  bolt 
touched  Skanda,  another  spirit  Visäkha  arose  from  its  'entering'  viöana 
(3,  227,  17),  and  that  in  the  same  way  all  the  child-seizers  (sicknesses) 
as  Kumärakas  are  Skanda's  children.  Owing  to  their  power  over  children 
all  who  desire  offspring  revere  Svähä  as  Umä  and  Siva  as  Agni  as  the 
"goat-faced"  (C  3,  14391  has  Rudram  Agnim;  B  and  S  have  Rudram 
Agnimukham).  Here  the  Chägamukha  issome  "goat"  form  spirit  identified 
with  Skanda,  who  may  himself  be  a  leaping  goat  in  his  first  form,  ob- 
viously  as  goat  a  good  genius  of  children  (and  their  production),  Bhadra- 
säkha,  which  is  called  the  sixth  form  of  the  god.  As  the  goat  is  the  animal 
sacred  to  Prajäpati  as  Agni,  it  is,  so  to  speak,  the  sanctified  form  of  the 
productive  spirit  whether  as  god  or  as  demoniac  power. 

The  attendants  given  by  the  various  gods  to  Skanda  (Jvalanasünu 
and  Agniputra)  are  mentioned  in  9,  45,  30 f.:  Yama  gave  him  Unmätha 
and  Pramätha;  Sürya  gave  Subhräja  and  Bhäsvara;  Soma  gave  Mani  and 
Sumani;  Agni  gave  Jväläjihva  and  Jyotis;  ArnSa  gave  Parigha,  Vata,  Bhlma, 
Dahati,  and  Dahana;  Väsava,  Utkroäa  and  Satkara  or  (v.  1.)  Pancaka;  Visnu 
gave  Cakra,  Vikramaka,  and  Cankrama;  the  ASvins,  Vardhana  and  Nan- 
dhana;  Dhätr  gave  five,  Kunda,  Kusuma,  Kumuda,  Dambara,  Adambara; 
Tvastr  gave  Cakra  and  Anucakra  (meghacakrau)  ;*)  Mitra  gave  Su- 
vrata  and  Satyasandha;  Vidhätr  gave  Suprabha  and  Subhakarman;  Püsan 
gave  Pänitaka  and  Kälika  (or  Pänika);  Väyu  gave  Bala  and  Atibala;  Va- 
runa  gave  Yama  and  Atiyama;  Himavat  gave  Suvarcas  and  Ativarcas; 
Meru  gave  Käficana,  Meghamälin,  Sthira,  and  Atisthira;  Vindhya  gave 
Ucchriiga  and  AtiSniga;  Samudra  gave  Samgraha  and  Vigraha;  Pärvati 
gave  Unmäda,  Sankukarna,  and  Puspadanta;  Väsuki  gave  two  (Nägas), 
Jaya  and  Mahäjaya. 2)  The  Sädhyas,  Rudras,  Vasus,  Pitrs,  Sägaras,  rivers 
and  mountains  also  gave  "armed  overseers  of  the  army",  characteristic 
names  of  them  being  Krsna,  Upakrsnaka,Nanda,Upanandaka,Dvädas"abhuja, 
Bäna,  Mesa,  DvädaSäksa,  Hari,  Caturdamstra,  Kaiinga,  Siddhärtha,  Svastika, 
Gäyana,  Vaitälin,  Kathaka,  Vätika,  Yajnaväha,  Devayäjin,  Somapa,  Man- 
mathakara,  Jambuka,  äambüka,   and  Jambüka,  representing  devotees,  de- 

l)  S  has  vakränuvakrau  mesavakrau. 

*)  S,  for  nägau  Jvalanasünave  has  Gafigä-Jvalanasünave  (Väsuki  is  pan- 
nagesvarah);  ib.  24,  Brahman  gives  four  (Nandisena,  etc.). 
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formities,  arts,  and  abstractions,  for  the  most  part.  Krsna  and  Hari  as 
servants  of  Skanda  betray  the  sectarian.  Minjika  and  Mifijikä  form  a  pair 
of  spirits  begotten  by  Rudra  and  worshipped  by  those  desiring  wealth  or 
health  (3,  231,  10— 15).1) 

§  166.  The  union  of  the  three  highest  gods  into  a  trinity  forms 
no  part  of  epic  belief.  As  said  above  (§  160),  the  trinitarian  doctrine 
is  recognised  only  in  one  late  epic  passage  ;  others  do  not  really 
impfy  it  and  the  aim  of  the  later  epic  poets  is  to  equalise  Krsna -Visnu 
and  Siva  as  two  aspects  of  God  rather  than  to  establish  a  trinity  or  re- 
concile  militant  factions.  In  fact,  there  seems  to  be  no  special  antago- 
nism  betvveen  the  two  beliefs.  Militant  powers  opposed  to  each  other 
appear  to  hold  different  faiths  and  £iva -worshippers  scorn  the  Claims  of 
Krsna  to  be  regarded  as  God,  but  only  because  the  claim  is  presented 
by  Pändus  as  an  excuse  for  political  preferment.  Theological  animus, 
lacking  political  aims,  appears  to  be  in  abeyance.  The  ancient  catho- 
licity  of  Indian  thought  is  maintained  in  the  epics.  Both  Visnu  and  Siva 
are  recognised  as  chief  gods;  both  eventually  represent  God.  But  the 
epic,  cultivating  a  godling  as  Visnu,  naturally  gave  first  place  to  Visnu, 
and  it  is  for  this  reason  that  the  Siva-cult  appears  in  its  extreme  form 
(Öiva  as  God)  as  a  later  (literary)  addition ;  for  the  passages  exalting  Siva 
as  All-God,  the  appendage  of  Siva-worship,  cult  of  Durgä,  Gaurf,  Skanda, 
etc.,  are  clearly  later  than  the  passages  thus  exalting  Krsna-Visnu,  tili 
the  latest  additions  of  all,  such  as  the  last  chapters  of  £änti  and  the 
interpolations  in  the  S  text,  which,  so  to  speak,  again  offset  the  Siva- 
cult  with  the  final  word  of  the  Bhägavatas. 2) 

*)  Rudra's  seed  is  here  cast  upon  the  mountain  and  produces  this  pair,  also  on  the 
Lohitoda  (Red  Sea?),  on  sunbeams,  earth,  and  trees,  thus  productive  of  five  kinds  of 
demons,  especially  worshipped,  as  children  of  Siva  and  apparently  also  servants  of  Skanda, 
with  arkapuspas  (Calotropis  gigantea,  used  in  the  Satarudriya,  SB.  9,  1,  1,  4,  to  revere 
Siva). 

2)  In  WZ  KM.  23,  151  f.,  and  ib.  25,  355  f.,  Dr.  Jarl  Charpentier  argues  that  the  first 
Rudra-Siva  worshippers  are  to  be  identified  with  the  Vrätyas,  whose  initiation  into  th~e 
orthodox  cult  forms  a  well-known  Vedic  ceremony.  In  Charpentier's  opinion,  they  worshipped 
Rudra-Siva  with  horrible  rites  and  are  the  ancestors  of  the  later  Sivaite  sects.  Of  this 
origin,  which  does  not  perhaps  accord  very  well  with  the  esteem  in  which  the  god  was 
held  even  in  Vedic  literature,  the  epic  shows  no  cognisance.  To  the  Mbh.  the  vrätyas  are 
simply  outlawed  sinners  and  the  Rudra-Siva  worshippers  are  aristocrats,  kings  of  the  East 
as  well  as  Kurus.  On  the  form  of  Visnu  and  Siva  cults,  as  also  the  later  theology  of  the 
Great  Epic,  see  now  Sir  R.  G.  Bhandarkar's  Vaisnavism,  Saivism  and  Minor  Reli- 
gious  Systems,  1913  (in  Bd.  6  Heft  of  this  series).  Bhandarkar  shows  that  Väsudeva 
was  originally  a  proper  name,  not,  as  in  the  epic,  a  patronymic. 
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Äbhäsura  spirits,  186  f. 

Abhimanyu.  as  Moon,  91. 

Abstractions,  deified,  53f.,  74,  81;  in 
Indra's  court,  140 ;  as  wives  and  sons 
of  Dharma,  199 ;  Umä  identified  with 
(list  of),  225. 

Abu,  mountain,  10. 

Acyutacchala,  sinf  ul  Western  locality,  209. 

Adambara,  attendant  of  Skanda,  230. 
See  Dambara. 

Adbhuta,  form  of  fire,  carries  oblations, 
father  of  Skanda,  101,  104.   See  Agni. 

Adhahsiras,  a  Rsi  and  class  of  Rsis;  177. 

Adharma,  Wrong,  Sin,  41,  53;  father  of 
Fear,  Death,  and  Pride,  109,  165,  199. 

Adhoksaja,  epithet  of  Krsna,  208. 

Aditi,  'mother  of  Ädityas,  9,  81  f.,  96, 
190;  of  Soma,  91;  of  Visnu,  199 f.; 
of  Vasus  and  Rudras,  171,  173;  as 
Earth  and  Durgä,  79,  81 ;  as  Devaki, 
121 ;  wife  of  Kasyapa,  63 ;  ear-rings 
of,  50,  79,  81,  87,  215 ;  long  parturition 
of,  211.  See  Earth,  Mountains,  Adityas. 

Ädityas,  sons  of  Aditi,  81  f.,  199;  number 
of,  55;  as  suns,  84;  include  Aruna, 
84;  eighth  is  Sun,  168;  worship  Visnu, 
34,  81  f. ;  born  from  Visnu,  207 ;  name 
of  an  AU-god,  174;  Jyotir-Aditya  as 
Visnu,  207. 

Adoption,  of  son,  184. 

Adrikä,  an  Apsaras,  becomes  a  fish, 
160,  163. 

Adrikrtasthali,  an  Apsaras,  160. 

Adultery,  of  Agni,  104;  of  Indra,  135. 

Affection,  deified,  53. 

Agasti,  Agastya,  9;  shrine  of,  28;  gods 
of,  55;  sees  Pitrs  in  pit,  34,  185; 
kills  demons,  47 ;  curses  Nahusa,  130 f. ; 
son  of  Varuna  or  as  Maiträvaruni, 
118;  priest  of  Yama,  116;  half-brother 
of  Vasistha,  185;  husband  of  Lopä- 
mudrä,  and  tale  of  Ilvala,  185 ;  drinks 
ocean,  121,  185,  193;  insulted  by 
Manimat,  144;  in  Lotus-tale,  182; 
as  Maharsi,  177 f.;  family  of,  178 f. 


Ages,  see  Yugas. 

Ägneyi,  daughler  of  Agni,  105. 

Agni,  Fire,  6,  55;  mother  of,  10,  104; 
a  killing  god,  55,  106;  Anala,  son 
of  Anila,  description  and  tales  of 
(vanishes,  is  cursed),  50,  97—103, 
179;  amorousness  of,  103 f.:  as  goat, 
103,  105;  as  horse,  107;  pathikrt,  98; 
three-fold,  seven  flames  of,  and  mystie 
forms  of,  98,  118,  140;  functions  of, 
100 f.;  fire  of  destruction,  99,  106; 
Creator,  103;  origin  of  water,  103; 
leader  and  god  of  the  East,  56,  104; 
god  of  guests,  104;  pleased  with  a 
welcome,  195;  the  fire-stick,  99;  in 
Sami-wood,  102;  beauty  and  greed 
of,  105f.;  gold  of,  11;  father  of  gold, 
gets  gold,  90,  102,  105,  146 f.;  euhe- 
meristic,  106;  wife  of,  63;  father  of 
Nila,  Drstadyumna,  Skanda,  etc.,  15, 
62,  100,  102,  104;  favored  by  Brah- 
man,  194;  dispels  demons,  40,  43, 
100,  107;  helps  and  opposes  Indra, 
26,  105,  130,  169;  receives  Indra's 
sin,  130;  in  Yama's  abode,  113;  fires 
of  hell,  110;  of  digestion,  44,  101, 
105;  saves  Pitrs,  31,  64;  as  witness, 
66,  100;  fire-ordeal,  99;  theology  of, 
36;  fire-chamber,  99;  fire-cult  of 
women,  69;  circumambulation  of,  106; 
priests  of,  107;  daily  offering  to,  6, 
56;  escapes  Umä's  curse,  61;  Agni 
and  Krsna,  47;  and  Maya,  49;  and 
Väyu,  95,  97  f.,  102,  105,  146;  and 
Ocean,  55,  99,  117;  as  Marut,  170; 
from  Gandharva  world  (Purüravas), 
157,  162;  curse-fire,  77;  love-fire, 
166;  as  messenger,  106  f.,  181;  as  all 
the  gods,  105;  maker  ofVedas,  107; 
as  Visnu,  207;  as  father  of  Skanda 
gives  Skanda  a  goat,  228;  epithets 
of,  shared  with  Indra,  122;  tears  of, 
become  Asvins,  169 ;  one  with  Soma, 
91;  and  with  various  gods,  105;  as 
Vasu,  son  of  &ändili,  170;  as  Loka- 
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päla,   149 f.;   Agni  and   Soma  as  all 

the  world,  218;  as  son  of  Kavi,  178, 

or  Visnu's  energy,  180, 196 ;  as  a  form 

of  Siva,  222, 227 ;  as  goat-faced  Skanda, 

230.  See  Agni-names  below,  Adbhuta, 

Anala. 
Agni-dagdha,     105;     -kanyäpura,     105; 

-Rudra,  9  ;  -isomau,  101 ;  -stoma,  107  ; 

-stut,    disliked    by    Indra,  'l05,   136; 

-svalta,  33,  105;  -tirtha,  107;  -varna, 

103;    -vesa,    104,    185;    -yoni,    Ma- 

harsi,  177;  Agnyähitas  and  Anagny- 

ähitas,  107. 
Ahalyä,  135;  daughter  of  Menakä,  164; 

wife  of  Gautama,  183. 
Ahar,  a  Vasu,  170. 
Ahi  Budhnya,  a  Rudra,  28,  146,  173. 
Ahuka,    father    of    Ugrasena,    214;    of 

Krsna,  215. 
Ähuti,  a  Marut,  170. 
Ailavila,  148.     See  Kubera. 
Airävana,   or   -ta,    elephant,   17  f.,   200; 

of  Indra,    126;   scars  Rävaiia,   127; 

Näga,  24,  26,  28,  126 ;  as  cloud,  127. 
Aja  Rsis,  35. 

Äjagava,  Siva's  bow,  139. 
Ajaikapäd,  146;  a  Rudra,  173. 
Akampana,  a  Räksasa,  15. 
Akäsa-Gangä,  6. 
Akrsta  Maharsis,  177. 
Aksa,  a  Räksasa,  15. 
Aksamälä  (not  epic);   aksamälä,  rosary, 

219,  note;  -sütra,  see  Rosary. 
Aksatavata,  tree,  7. 

Alaka,  Kubera's  city  and  lake,  142—144. 
Alakanandä,  river,  5. 
Alaksmi,  personified  antithesis  of  Laksmi, 

76. 
Alambusa,  a  Räksasa,  39  f. ;  -sä,  an  Apa- 

saras,  40,  153,  160,  162. 
Alarka,  beast  and  king,  47. 
Aläyudha,  a  Räksasa,  39  f. 
Alexander,  227. 

All-God,   203,  note;   218;  Siva  as,  222. 
All-Gods,  see  Visve  Devas. 
All-Soul  (Ätman),  190 f.;  (Avyakta),  196. 
Amara,  a  Marut,  160. 
Amarävati,  Indra1  s  city,  140  f.,  155. 
Amävasu,  son  of  Purüravas,  53,  162. 
Ambä,  5.  See  Ambikä. 
Ambarisa,  sacrificial  animal  of,  135. 
Ambikä',   160,   226.    See  Ambä,   Tryam- 

baka. 


Ambrosia,  21,  25;  only  for  Gods,  27, 
36,  48,  55,  77,  129;  form,  the  moon, 
90;  carried  by  Indra,  137,  155; 
source  of  Surabhi,  191 ;  comes  from 
milk-ocean,  199  f. 

Amogha,  son  of  Svähä,  form  of  fire,  as 
fire  of  battle,  100 f.;  attendant  of 
Kubera,  144;  as  Skanda,  229. 

Amsa,  an  Äditya,  81  f. ;  fights  with  javelin, 
'  123;  gift  of,  to  Skanda,  230. 

Amsumat,  grandson  of  Sagara,  122;   an 
'All-god,  174. 

Anagha,  a  Gandharva,  153;  a  Sädhya. 
175. 

Anakadundubhi,  Vasudeva,  214. 

Anala,  Agni  as  Vasu  and  father  of  Kärt- 
tikeya,  170.  See  Agni,  -lä,  mother  of 
Kumbhinasi,  155;  a  wife  of  Kasyapa, 
200. 

Ananta,  23;  worshipped,  55;  atVaruna's 
court,  119;  distinct  from  Sesa,  24; 
as  an  All-god,  174.    See  Sesa. 

Anasüyä,  wife  of  Atri,  marvels  of,  184. 

Anavadyä,  an  Apsaras,  159  f. 

Andhaka,  a  demon  slain  by  Siva,  223. 

Androgynous  spirits,  148,  159  and  note, 
225;  Brahman,  191;  Siva,  223;  trinity, 
218,  note. 

Anga,  son  of  Manu,  202 ;  sacrifices,  209 ; 
Angas  (as  literature)  waken  Brahman 
193. 

Angada,  son  of  Välin,  14,  127,  141. 

Angärakä,  demon,  44. 

Aiigäraparna,  Citraratha,  144,  153,  155. 

Angiras,  father  of  Brhaspati,  199 f.;  son 
of  Brahman,  70,  190;  son  of  Agni 
and  one  with  Agni,  100f.,  104,  178 f.; 
180;  heads  the  Brahmarsis,  181; 
guards  the  sun,  84,  180;  family  of, 
120,  178 f.;  180 f.;  Utathya  Angiras, 
121;  Bala  Angirasa,  138;  among 
Maharsis,  177  f.    See  Brhaspati. 

Anila,  see  Väyu. 

Animals,  talk,  12;  divine,  12 f.;  avert 
demons,  44;  as  Guhyakas,  147;  for- 
bidden  as  food,  16;  demoniac,  18; 
shapes  of  gods,  48,  58;  represent  gods, 
103 ;  names  of  Asuras ,  52 ;  omen 
from  howls  of,  72;  go  to  Yama's 
abode,  108;  kindness  to,  135;  as 
spirits,  159;  as  forms  of  Siva,  223; 
carry  saints  to  heaven,  160;  rebirth 
of  Grtsamada  as  deer,  179,  187;  of 
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Nrga  as  lizard,  188;  of  Parvata  as 
monkey,  188;  of  nymph  as  doe,  194; 
genealogy  of  all  animals,  199 f.;  con- 
test  of  men  and  animals  in  games, 
196.  See  Alarka,  Avatar,  birds,  ants, 
apes,  ass,  bear,  bee,  boar,  bufTalo, 
bull,  cat,  crocodile,  deer,  dog,  dolphin, 
elephant,  Gandharvl,  goat,  Enipada, 
fish,  horse,  hunting,  lion,  man-lion, 
lizard,  mule,  Näga,  Pulaha,  Pulastya, 
ram,  Rohini,  Sarabha,  Saramä,  sheep, 
snake,  tortoise,  wolf. 

Animändavya  and  Dharma,  115,  188. 

Animism,  52. 

Aniruddha,  48,  164,  214;  form  of  Visnil, 
206 f.;  214. 

Anjana,  elephant,  17,  126;  Anjanä,  wife 
of  Kesarin,  14,  164.  See  Punjika- 
sthalä. 

Antaka,  see  Death. 

Ants,  get  gold,  146. 

Anu,  son  of  Yadu,  187. 

Anucakra,  an  attendant  of  Skanda,  230. 

Anücänä,  an  Apsaras,  160;  significance 
of  name,  164. 

Anugä,  an  Apsaras,  160. 

Anugoptr,  an  All-god(?),  174. 

Anuhläda  (-hräda),  52,  199. 

Anükä,  an  Apsaras,  160. 

Anukarman,  an  AU-god,  174. 

Anumati,  moon-phase,  53,  70,  101  f. 

Anumlocä,  an  Apsaras,  159 f. 

Anünä,  an  Apsaras,  160. 

Apa,  a  Vasu,  170. 

Apämgarbha,  Agni,  97,  107. 

Aparäjitä,  Devasenä,  229. 

Aparnä,  Umä,  11,  224. 

Apava,  Vasistha,  182. 

Apes,  divine,  13 f.;  men  and  monkeys, 
45,  61;  sons  of  the  Sun,  86;  connec- 
tion  with  Visnu,  204;  get  special 
trees  from  Indra,  140.  See  Hanumat. 

Apsarasas,  in  heaven,  31,  140;  list  of, 
origin  of  159 f.,  164;  from  Brahman's 
eye,  160;  Apsaras  was  a  PiSäcI,  45; 
type  of  beauty,  54;  described,  162; 
pitiless,  161;  sixty  crores  of,  55,  160; 
live  in  all  the  worlds,  60 f.;  in  trees, 
72 ;  on  mountains  and  by  rivers,  160 ; 
as  Indrakanyäs,  163;  with  Varuna, 
Yama,  and  Kubera,  119,  147,  163; 
welcome  heroes  to  heaven,  60,  163; 
epithets   of,   62;   sin  transferred  to, 


131,  163;  celebrate  Sarasvati,  162; 
Apsarasas  and  Gandharvas,  153f. ; 
drop  flowers,  163;  dance  at  Skanda's 
birth,  228;  dangerous,  158,  164; 
Vidyutprabhä  and  VaidikI  Aps.,  159, 
164;  instruments,  Ornaments,  and 
allurements  of,  159  f.,  162;  Pancacüdä, 
161 ;  deities  of  love-lorn  women,  161 ; 
tank  of,  163 ;  as  water,  163 ;  as  wives 
of  Krsna,  163.    See  Drama. 

Arajä,  daughter  of  Usanas,  179. 

Arani,  104. 

Arantuka,  149. 

Aranya,  a  Sädhya,  175. 

Arbuda,  29. 

Arcika,  mountain,  186. 

Arcismata  Pitrs,  34. 

Arcismati,  a  fire,  100. 

Arista,  demon  slain  by  Krsna,  215,  217; 
mountain,  8,  14. 

Aristä,  67 ;  mother  of  Gandharvas,  152  f. 

Aristanemi,  22  f. ;  converses  with  Sagara, 
122;  a  Prajäpati,  191,  200. 

Arjuna,  son  of  Indra,  8,  13,  27,  39,  115, 
122  f.,  141;  beauty  of,  168;  taught  by 
Brahman,  195;  cousin  of  Krsna,  214; 
slays  demons,  50;  as  Indra,  87;  as 
twelfth  Rudra,  etc.,  173;  gifts  of  gods 
to,  149 ;  friend  of  Viävävasu,  154 ; 
and  Urvasi,  162;  frees  Apsarasas, 
163;  Arjuna  and  Krsna,  212 f.  See 
Kärtavirya  and  Yamala. 

Ark,  see  deluge. 

Arka,  son  of  Dyaus,  77;  Sun,  82,  83 f., 
89;  Dänava,  84. 

Arkaparna,  a  Gandharva,  153. 

Art,  sixty-four  arts,  223.  See  Music, 
Pictures,  Temples. 

Artha,  as  one  of  triad,  164;  personified, 
at  Varuna's  court,  119. 

Aruna,  10,  21  f.,  23,  200;  myth  of,  as 
Äditya,  84,  200;  worships  Sun,  89; 
king  of  the  East,  152;  gives  Skanda 
a  cock,  228;  Aruna  Rsis,  35. 

Arunä,  as  Apsaras,  84,  160;  as  river,  183. 

Arunapriyä,  an  Apsaras,  160. 

Arundhati,  53;  chastity  of,  104;  star-wife 
of  Vasistha  or  of  Dharma,  182. 

Äruni,  a  Vainateya,  22. 

Arüpä,  an  Apsaras,  160. 

Ärusi,  daughter  of  Manu,  mother  of 
Äurva,  179,  201. 

Arvävasu,  one  of  Indra's  seven  seers,  138. 
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Aryä,  a  Mother  of  Skanda,  229. 

Aryabhatta,  197. 

Aryaka,  a  Näga,  24  f. 

Aryaman,  ehief  of  Pitrs,  34 f.;  clan-god 
as  Aditya,  81;  uses  club,  123;  as  a 
Prajäpati,  202. 

Äsä,  Hope,  74,  102. 

Asamanjas,  122. 

Asanga,  son  of  Agni,  104. 

Äsävaha,  son  of  Dyaus,  77. 

Asceticism,  objected  to,  34;  of  Kubera, 
142;  sensuality  the  reward  of,  163, 
195 f.;  Brahman  god  of,  195;  of  Siva, 
223.    See  Räksasas  and  Tapas. 

Asi,  Sword  as  Dharma,  106,  150;  created 
by  Brahman  and  descent  of,  176. 

Asiloman,  son  of  Danu,  199. 

Asitä,  an  Apsaras,  160.    See  Devala. 

Asmakutta  Rsis,  186. 

Asmanta,  a  Marut,  170. 

Asoka,  48,  62. 

Asramas,  not  to  be  disturbed,  71. 

Ass,  22,  42;  Bali  as,  133;  reproves  a 
seer,  187.    See  Bali,  Khara,  Mules. 

Asta,  mountain,  121. 

Astävakra,  147. 

Asterisms,  list  of,  92.    See  Stars. 

Asti,  daughter  of  Jaräsandha,  214. 

Ästika,  29. 

Astrologer,  excluded  from  funeral  feast, 
93. 

Asuras,  9,  10,  31;  eider  brothers  of  gods, 
47;  born  of  Diti,  48;  get  funeral  feast, 
32;  as  Räksasas,  40;  nobler  than 
Räksasas,  46;  worship  Visnu,  34; 
etymology  and  description  of,  46 f.; 
cities  of,  49 f.;  overlord  of,  is  Pride, 
50;  get  ambrosia,  55;  get  Alaksmi, 
76;  get  shadow  not  substance,  194; 
created  by  Fire,  101 ;  Asuras  and  Vis- 
varüpa,  130. 

Asurä,  an  Apsaras,  153,  160. 

Asurayäjakas,  sons  of  Usanas,  179. 

Äsuri,  teacher,  188. 

Asva,  demon,  48,  52,  62,  216. 

Asvagriva,  demon,  200,  204. 

Äsvaläyana,  descendant  of  Visvamitra, 
183. 

Asvapati,  48  f. 

Asvasena,  a  Näga,  27. 

Asvatara,  a  Näga,  24. 

Asvatlrtha,  121. 

Asvattha,  tree,  6 f.;  form  of  Visnu,  208. 


Asvatthäman,  origin  of,  62,  116,  193;  as 
seer,  177;  vision  of,  221. 

Asvins,  8,  10;  origin  of,  81,  84;  Sürya- 
putrau,  168;  from  Agni's  tears  or 
from  ears  or  back  of  Visnu,  169,  207 ; 
Status  of  and  relation  to  Cyavana, 
63,  65,  127,  135;  as  Guhyakas,  147, 
168,  199;  as  stars,  53;  relation  to 
Indra,  169;  among  the  Thirty-Three 
gods,  55;  human  offering  of,  167; 
fathers  of  apes,  15,  62;  healers  with 
seers,  168 f.;  cause  birth  of  Mämdhätr, 
169;  worship  Visnu,  34;  discuss  fune- 
ral feast,  32;  beauty  of,  56,  168; 
weapons  of,  as  bows,  67,  as  plants, 
123;  hymn  to,  168;  invulnerable,  194; 
their  gift  to  Skanda,  230;  a  single 
Asvin,  167. 

Atharvan,  story  of,  101  f.;  as  Siva,  103. 

Atharvaveda,  Mantras  of,  62,  102;  glo- 
rified  in  Southern  text,  180 f.;  and 
Brhaspati,  181. 

Atibähu,  a  Gandharva,  153. 

Atibala,  grandson  of  Kardama  Prajäpati, 
166;  attendant  of  Skanda,  230. 

Atibalä,  a  wife  of  Kasyapa,  200. 

Atikäya,  demon,  arrests  Indra's  bolt, 
12,  133. 

Atisrnga,  Atisthira,  Ativarcas,  Atiyama, 
attendants  of  Skanda,  230. 

Ätman,  son  of  Dyaus,  77;  All-Soul,  190f. 

Atreya,  Avatar,  218.    See  Datta. 

Atri,  teaches  rule  of  funeral  feast,  32; 
son  of  Brahman  and  of  Usanas,  184 f.; 
father  of  Soma,  90f.;  of  Durväsas, 
as  son  of  Usanas,  179,  184;  ancestor 
of  fires,  101;  seer  of  the  North  and 
of  Kubera,  144;  a  Maharsi,  177 f.; 
acted  as  Sun,  182,  184;  outdoes 
Gautama,  183;  first  to  deify  kings, 
184;  creative  energy,  189 f.;  wife  of, 
184;  family  of,  178 f.;  numerous  sons 
of,  199  f. 

Aum,  see  Om. 

Aurva  Bhärgava,  99,  178 f.;  becomes 
Vadavämukha,  180. 

Ausija,  see  Kaksivat. 

Austerity,  see  Asceticism  and  Tapas. 

Auttänapäda,  see  Dhruva. 

Avatars,  general  description  of,  209  f. ; 
fish  and  tortoise,  29,  51,  200;  fish 
and  boar  first  of  Brahman,  197,  205, 
210  f. ;  tortoise  not  at  first  of  Visnu, 
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200,  209;  man-lion,  51,  67,  210f.,  217 
dwarf,   211,   217;   Räma  Jäm.,   211 
Däsarathi,  212,  217;  Balaräma,  212 
Krsna,  213f.;  late  list  from   Hamsa 
to    Kalki,    217;    Buddha    and    other 
prädurbhävas,  218. 

Avijnätagati,  son  of  Anila  and  Sivä,  170. 

Avindhya,  a  moral  demon,  42. 

Äyatana,  of  Kasyapa,  72.  See  Deväyatana. 

Ayäti,  53. 

Ayodhyä,  212. 

Ayu,  Äyus,  son  of  Purüravas,  53, 131, 162. 

Babhru,  Visnu,  64;  a  Rohita  Gandhar- 
va,  153,'  156. 

Babhruvähana,  27. 

Bähllka  or  Vähika,  a  sinful  place  where 
Visnu  is  not  worshipped,  209. 

Bahudä,  river,  5. 

Bahuguna,  a  Gandharva,  153. 

Bahupannaga  or  Brahmapannaga ,  a 
Marut,  170. 

Bahuputra,  a  Prajäpati,  200. 

Bahurüpa,  a  Rudra,  173. 

Baka,  Asuraräj,  39 f.;  Baka  Dälbhya,  188. 

Bakula,  tree,  7. 

Bala  (Vala),  48,  50,  53;  son  of  Varuna, 
120,  199;  Ängirasa  seer  of  Indra,  138; 
Bala  as  an  All-god,  174;  Bala  and 
Atibala,  attendants  of  Skanda,  230. 

Balä,  a  wife  of  Kasyapa,  200. 

Baiada,  form  of  fire,  101. 

Baladeva,  see  Balaräma. 

Balädhi,  story  of,  9. 

Baladhruva,  a  Sädhya,  175. 

Balähaka,  a  steed  of  Krsna,  215. 

Baläka,  story  of,  66. 

Balaräma,  drunken  bucolic  god,  12,  203; 
ploughman  god,  212;  and  Sesa,  24, 
212;  son  of  Rohini,  108;  title's  and 
sons  of,  212;  Avatar  of  Visnu,  206; 
helps  Krsna  recover  Aniruddha,  214. 

Bali,  demon,  son  of  Virocana,  as  ass, 
18,  48;  and  Indra,  124f.,  132f.,  135; 
begs  from  Visnu,  133;  favorite  of 
Brahman,  195 ;  discourses  with  U£anas, 
69 ;  father  of  Bäna,  199 ;  banished  by 
Visnu,  210  f.   See  Bäna  and  Virocana. 

Bali  offering  to  Bhüts  and  gods,  37,  68; 
to  cow-dung,  210. 

Bäna,  son  of  Bali,  48,  51,  132,  199; 
father  of  Usä,  214;  follower  of  Siva, 
219;   minister  of,  52;  cows  of,  held 


by  Varuna,  120;   both  protected  and 
slain  by  Skanda,  228;  an  officer  in 
Skanda's  army,  230. 
Baptism,  45. 
Bärhaspati     Bhärati    and    Bärhaspatya 

Sästra,  see  Brhaspati. 
Barhi,  a  Gandharva,  153. 
Barhisada  Rsis,  33;  name  of  a  Rsi,  179. 
Bäskala,  son  of  Hiranyakasipu,  199. 
Bears,  sons  of  gods,  13,  200.    See  Jäm- 

bavat. 
Bees,  19,  165. 

Benares,  133,  138,  215,  222  f.,  226. 
Bhadra,  elephant,  17. 
Bhadrä,  daughter  of  Soma,  91 ;  stolen  by 
Varuna,  121;  consort  of  Kubera,  143. 
Bhadrakäli,  220,  223 f.,  226. 
Bhadramada,  father  of  IrävatI,  200. 
Bhadramanas,   elephant,  father  of  Airä- 

vata,  126;  v.  1.  for  -mada,  200. 
Bhadraöäkha,  form  of  Skanda,  230.  See 

Säkha. 
Bhadräsva,  land,  11. 
Bhaga,  worshipped  as  Äditya,  55,  81  f., 
83  f. ;  god  of  lust,  56,  and  of  marriage, 
69,  74,  84;  as  a  Rudra,  84,  173;  and 
Püsan,  arms  of  cosmic  giant,  83;  and 
SivaBhaganetrahara,  83, 223;  constel- 
lation,  84;  Umä  mistress  of  Bhagade- 
vänuyätäs,  161 ;  slain  by  Visnu,  206 ; 
bhägadheya,  bhägya,  74. 
Bhaganandä,  220,  note. 
Bhagavat,   title   of  Brahman  and  other 

gods,  192. 
Bhägavatas,  sect,  88,  216,  231. 
Bhagiratha,  father  of  Ganges,  5. 
Bhakti,  89;  Sakrabhakti,  136. 
Bhändira,  tree,  7. 
Bhangäsvana,   Räjarsi    changed   into   a 

woman,  136. 
Bhänu,  son  of  Dyaus  and  form  of  Agni, 

77,  101;  a  Gandharva,  153. 
Bhänumati,  daughter  of  Angiras,  100. 
Bharadväja,  son  of  Brhaspati  and  Ma- 
matä,  181,  183;  of'Satyä,  100;  hus- 
band  of  Virä  and  father  of  Vira,  101 ; 
grandfather  of  Kubera,  whose  seer 
in  the  North  he  is,  42, 142,  144,  177; 
father  of  Bhumanyu  and  of  Yava- 
krita,  184;  priest  of  Divodäsa,  183; 
makes  Srivatsa,  184;  seduced  by 
Ghrtäci,  136,  162;  his  sacrifice  effects 
birth  of  son,  138,  183;  his  fire-arms, 
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104;  bis  garden,  155, 183;  philosopher, 
184,  note;  interchanges  with  Rudra, 
190. 

Bharanya,  a  Gandharva,  153  f. 

Bharata,  29, 157;  adopts  Bhumanyu,  184; 
son  of  Satyä,  fire-form  with  Bhärata 
and  Bhärati,  101. 

Bhärgavas,  explanation  of,  120. 

Bhäri,  doubtful  name,  154. 

Bhärunda  bird,  20. 

Bhäsi,  159 f.;  mother  of  vultures,  199. 

Bhäskara,  name  of  Sun  and  son  of 
Dyaus|  77,  83,  88. 

Bhäsvara,  an  attendant  of  Skanda,  230. 

Bhaumana  (-vana),  201. 

Bhava,  Siva,  8,  64, 219;  an  All-god(?),  174. 

Bhävinl,  220,  note. 

Bhavya  spirits,  36. 

Bhaya,  Fear,  son  of  Adharma,  109,  199; 
Bhayä,  41;  wife  of  Heti,  107. 

Bhayamkara,  an  All-god,  174. 

Bhima,'  son  of  Väyu,  13,  25,  30,  39  f., 
73,  117,  168;  invades  Kubera's  land, 
144,  148;  a  Gandharva,  153;  an 
attendant  of  Skanda,  230;  Bhimä,  an 
Apsaras,  160. 

Bhimasena,  a  Gandharva,  153. 

Bhisma,  son  of  Samtanu,  5,  34;  address- 
ed  by  divine  voice,  67;  as  Vasu, 
171 ;  contends  with  Jämadagnya,  184. 

Bhogavati,  23  f.,  25;  king  of,  27;  in  the 
South,  28;  in  Rasätala,  61,  119; 
overrun  by  Rävana,  42. 

Bhoja  Öälva,   conquered  by  Krsna,  217. 

Bhrgu,  son  of  Agni  or  of  Brahman,  hus- 
band  of  Puloma,  41,  100,  102,  120, 
179 f.;  helpful  Maharsi,  169,  177 f.; 
keepe  Nimi  alive,  179;  curses  of, 
Sästra  of,  179, 226;  sons  of  as  Värunas, 
179 f.;  as  creative  energy,  189;  born 
of  Brahman  and  ancestor  of  Räma, 
190f.,  211;  Bhrgu,  Siva,  and  Umä,  226. 

Bhrgutunga,  179. 

Bhülinga,  bird,  20. 

Bhumanyu,  a  Gandharva,  153;  son  of 
Bharadväja,  adopted,  184. 

Bhüpati,  an  All-god,  174. 

Bhürbhuva,  a  Devarsi,  188. 

Bhüri&ravas,  22. 

Bhürunda,  bird,  18,  20. 

Bhüt,  spirit,  29,  30 f.;  36 f.;  BHüts  of 
&iva  oppress  Indra,  131 ;  under  &iva, 
37;  Bhutesa  is  Kubera  or  Siva,  142; 


Väyu  as  lord  of,  97;  Visnu  as  great 
Bhüt,  218;  malicious  spirits,  174; 
lords  of,  52,  221 ;  red  or  black  flowers 
for,  68;  sugar  and  sesame  for,  69; 
in  trees,  72;  Bhüts  and  Earth,  79; 
mothers  of,  89;  Bhütätman,  192. 

Bhütadhäman,  son  and  form  of  Indra, 
36,  136. 

Bhüti,  54. 

Bhütilaka,  a  sinful  place,  209. 

Bhuvana,  an  All-god  (?),  174. 

Bibhisana,  see  Vibhisana. 

Bindusaras,  lake,  5,  117;  Yama's  sacri- 
fice  at,  150. 

Birds,  divine  and  demoniac,  19 f.;  as 
embodied  souls,  34;  as  seers,  177; 
from  head  of  Trisiras,  131;  bird 
sacrifices  itself,  106;  Mandapäla  and 
Matanga  become  birds,  35, 137 ;  images 
of,  183;  age  of  crane  and  owl,  184; 
birds  bury  Northern  Kurus,  186; 
mythical  genealogy  of,  199 f.;  bird 
tied  to  string,  193;  Visnu  as  bird, 
203,  208.  See  Bhärunda,  Bhäsi,  Bhü- 
linga, Cakora,  Cakraväka,  Chando- 
deva,  Cätaka,  Crane,  Crow,  Garuda, 
Hamsa  (goose),  Hawk,  Jivamjiva, 
Mayüra,  Maurya,  Parrot,  Peacock, 
Pigeon,  Pütanä,  Särasa,  Suka,  Suki, 
Vulture. 

Birth,  determined  by  Brahman,  193; 
-goddess,  see  Siniväli. 

Blood,  libation  of,  40;  demons  drink, 
45,  47;  bloodless  sacrifice,  106,  217; 
years  in  hell  equal  blood-drops  of 
victim,  111;  rain  of  blood,  128;  blood 
turned  to  ashes,  188. 

Boar,  form  of  Visnu,  208,  217 f.;  any 
boar  as  Visnu,  210;  gift  of  Raksasas, 
228. 

Brahmacärin,  153. 

Brahmadatta,  king,  has  healing  touch, 
156. 

Brahmakäya  spirits,  186. 

Brähmalaukika  Rsis,  178. 

Brahmaloka,  193,  195.  See  Brahman, 
World  of. 

Brahman,  as  Prajäpati,  3,  5,  10,  13,  86, 
151 ;  etymology  of  Brahman ,  41 
chief  god,  55 f.;  epithets  of,  192;  as 
year,  70;  as  food,  109;  as  Fate,  75: 
as  Visvayoni,  67 ;  sons  of,  10,  13,  14 
36,  41,  44,  50,  70,  87,  90,  120f.,  143 
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152,  159,  173,  179,  187  f.,  191;  mental 
sons  of,  189 f.;  boons  of,  42,  48,  50, 
194;  makes  city  and  weapons,  50, 
122,  124;  gifts  of,  16,  88,  92;  193; 
228;  curses  of,  162 f.;  187;  grove, 
mountain,  place,  vvorld  of,  9,  10,  54, 
60;  weapon  of,  22,  43;  as  witness, 
192;  sends  6esa  below  earth,  24; 
Pitrs  at  court  of,  33,  35,  178;  hus- 
baiid  of  Vedi  or  SävitrI,  63,  143;  of 
Kriyä,  83;  not  honored,  55;  Creator 
of  Death,  Fire,  etc.  78,  97,  100 f.,  162, 
176;  Indra  and  Brahman,  88,  139 f.; 
makes  &iva  demiurge,  190;  father  of 
Siva,  226;  general  activities  of,  193 f.; 
practically  ignored  in  trinity,  218, 
note;  superior  to  Visnu,  204;  as  boar 
and  as  fish,  201,  210;  sleep  and  ages 
of,  196;  born  of  Visnu,  191. 

Brähmana,  see  Priest. 

Brahmapannaga,  see  Bahupannaga. 

Brahmaräksasa,  44. 

Brahmarsi,  10,  177;  contrasted  with  the 
Seven  Devarsis,  182;  sires  of  all 
creatures,  189. 

Brahmasiras,  as  Päsupata,  223. 

Brahmasütra,  spell,  197. 

Brhadbhänu,  77;  son-in-law  of  Sürya,  101. 

Brhaddhan  (Brhatvan),  a  Gandharva,  153. 

Brhadgarbha  or  Vrsadarbha,  son  of  Sibi, 
'  104. 

Brhadrüpa,  a  Marut,  170. 

Brhaka,  a  Gandharva,  153. 

Brhaspati,  son  of  Angiras,  priest  and 
Chief  of  Devarsis,  52,  63,  70,  100,  178, 
180f.;  as  planet  (Jupiter),  86,  181, 
199;  Äditya.  81,  181;  lord  of  strength, 
134;  husband  of  Tärä,  63;  father  of 
Drona  and  of  Tara,  62;  of  Kaca,  180; 
of  Dirghatamas,  Bharadväja,  Kaksivat, 
181;  brother  of  Samvarta  and  of 
Utathya,  and  pupil  of  Manu,  191; 
loves  a  £üdra,  ib.;  catholicity  of,  64; 
immanent  in  kings,  64;  priestly  func- 
tions  of,  65;  talks  with  Indra,  79, 
150 ;  advises  Indra  as  Guru  but  knows 
less  than  USanas,  135,  181;  guards 
Saci  from  Nahusa,  181;  lord  of  all 
priests,  82;  regent  of  Pusya,  181; 
Mantras,  Naya,  Bhärati,  and  Sästra 
of,  102,  181,  195;  Atharvängiras, 
operates  with  fire,  181 ;  Guru  of  Upa- 
ricara,  Suka,  Agni,  and  Indra,  106, 


181;    officiates    at   Indra's    sacrifice, 

130 f.;  curses  Ocean,  121,  181;   mis- 

leads  Asuras,  180 ;  consecrates  Skanda, 

181,  228 f.;  helps  Visnu  in  dwarf-form, 

211.    See  Cändramasi,  Prabhäsa,  and 

Visvakarman. 
Brhat,  a  Marut,  170. 
Brhatvan,  see  Brhaddhan. 
Brmhitä,  a  Mother  of  Skanda,  229. 
Budbuda  or  Vudvuda,  an  Apsaras,  160; 

becomes  crocodile,  163. 
Buddha,  as  Avatar,  210 f.,  217;  will  come 

at  beginning  of  Kali  age,  218;  Buddha 

in   Rämäyana,   218.    See   Buddhistic 

Traits. 
Buddhi,  daughter  of  Daksa  and  wife  of 

Dharma,  199. 
Buddhistic  Traits,   11,  28,  52,   60 f.,  71, 

76,  84,  118,  152,  note,  154,  166,  187; 

Dhammapada,  217 f.;  opposed  to,  139, 

148,  156. 
Budha,  son  of  Soma,  90 f.,  92;  genealogy 

of,   162;   changes   sex  of  Ila's  com- 

panions,  159. 
BuiTalo,  9,  116;  gift  of  Räksasas,  228. 
Bull,  blue,   16;   freed,  32;  Siva  god  of, 

61,  223;  Siva's  bull  from  Daksa,  223; 

type  of  strength,  as  Sun,  Visnu,  etc., 

206;  bull  Dänava,  216. 

Caitraratha,  142,  154  f. 

Caitya  and  Caitya-trees,  7, 71 ;  gods  in,  72. 

Cakora,  bird,  20. 

Cakra,  attendant  of  Skanda,  230. 

Cakracara  Rsis,  186. 

Cakradhanus,  Kapila,  86. 

Cakradharman,  chief  of  Vidyädharas,  143. 

Cakraväka,  bird,  20. 

Caksus,  son  of  Dyaus,  77;  a  Marut,  170. 

Cäksusa,  see  Manu. 

Camühara,  an  All-god  (?),  174. 

Cändäla,  183. 

Candra,  Candramas,  see  Moon;  Candra 
as  demon,  62. 

Candrabhägä,  river,  5. 

Candrahantr,  eclipse-demon,  199. 

Candrakänta,  moonstone,  92. 

Cändramasi,  lunar  wife  of  Brhaspati, 
100. 

Candravarman,  king  of  Kamboja,  as  de- 
mon Candra,  62. 

Candravrata,  92. 

Cankrama,  attendant  of  Skanda,  230. 
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Canura,     demon    overcome    by    Krsna, 

215,  217. 
Cara  Rsis,  186.  See  Cärana  and  Lokacara. 
Cärana  Rsis,  world  of,  60;  sing  in  hea- 
ven,  163;  watch    contest,  175;  seers, 
177,  186  f. 
Cäritra,  a  Marut,  170. 
Carmanvati,  river,  origin  of,  16. 
Cärudesna,  son  of  Krsna,  215. 
Cärumadhyä  and  Cäruneträ,  Apsarasas, 

160. 
Cärväka,  219,  note. 
Caste,  changed,  by  Vitahavya,   179;  by 

Visvämitra,    183;    low    caste   debars 

from  priesthood,   187;   men   divided 

into  castes,  194;  Visnu  is  jätidharma, 

209. 
Cat,  averts  demons,  44. 
Cätaka,  auspicious  bird,  19  f. 
Caturdamstra,  officer  of  Skanda,  230. 
Cäturmahäräjika,  see  Mahäräja. 
Caturveda  Pitrs,  33. 
Celebration,  see  Festival. 
Celestials,  54.    See  Gods. 
Centaur,  see  Horse. 
Chada,  tree,  form  of  Siva,  7. 
Chäga,  see  Goat. 
Chälikya,  song,  see  Music. 
Chandodeva,  Matanga  as  bird,  137. 
Chäyä,  85.    See  Shadow  and  Soul. 
Children,  need  of,  34 f. 
Chinese,  ruined  by  king  Dhautamülaka, 

76. 
Cikura,  a  Näga,  24. 
Cintyadyota  spirits,  187. 
Cirakärin,  son  of  Gautama,  183. 
Citrä,  an  Apsaras,  160. 
Citragupta,    44,    87,    113;    Mahäyämya, 

218. 
Citraküta,  159;  home  of  Vidyädharas,  176. 
Citralekhä,  an  Apsaras,  160,  164. 
Citrängada,  a  Gandharva,  153;   -da,  an 

Apsaras,  27 f.,  160. 
Citraraämi,  a  Marut,  170. 
Citraratha,  makes  Nandana,  142;  chief 

of   Gandharvas,    152—154;    süta   of 

Räma,  155;  with  Renukä,   184;  son 

of  Usangu,  214. 
Citrasena,  a  Gandharva,  28,  153 f.,  155; 

-senä,  an  Apsaras,  160. 
CitraSikhandin,   epithet  of  Rsis  and  of 

Visnu,  182. 
Citraäiras,  a  Gandharva,  153. 


Cloud,  demons  like,  40;  world  of,  60; 
personified,  78;  mythology  of,  95; 
cloud  as  sentient  being,  176,  188. 

Comorin,  Kumäri,  225. 

Gonscience,  66. 

Gorn-mother,  goddess,  10  f. 

Cow,  divine,  16;  worlds  of  cows,  7,  16, 
60f.,  136;  origin  of  horns  and  cloven 
hoofs,  16;  become  gods,  18;  as  Loka- 
pälas,  152,  note,  200;  use  of  cow- 
dung,  17,  69;  düng  represents  Visnu, 
210;  flesh  not  eaten,  69;  golden 
images  of,  73 ;  impure  may  not  touch, 
106;  earth  as  cow,  78;  sacrificed  by 
Nahusa,  81;  receives  sin  of  Indra, 
130;  sin  of  slaying  cows  becomes 
diseases,  87  and  131;  son  born  of 
cow,  143.  See  Nandini,  Surabhi, 
Kämadhuk. 

Crane,  see  Nädljangha. 

Creation,  Creator,  distributes  power 
among  gods,  151;  general  scheme  of 
creation,  189 f.,  198 f.;  creation  at 
Prthüdaka,  193;  nine  creations,  200. 
See  Brahman,  Dhätr,  Fate,  Isvara. 

Crocodile,  form  of  Apsarasas,  163; 
Makara  emblem  of  Love,  167. 

Crow,  form  of  Dharma,  58;  crows  of 
hell,  110;  inauspicious  bird,  19.  See 
Käki. 

Cülin,  156. 

Curse,  as  fire,  77.  See  under  Brahman 
Indra,  Kubera,  Umä,  etc. 

Cyavana,  10, 50, 161, 168 f.,  178, 180;  para 
lyses  Indra,  135 ;  a  Sädhya,  170,  175 

Cyclists,  see  Cara,  Cärana. 

Dadhica,  -ci,  bones  of,  122,  130,  194  f. 

tempted    by   Alambusä,    162;    takes 

the   place    of  Indra,    187;   worships 

Siva,  226. 
Dadhimukha,  ape,  15,  91. 
Dahana,    a   Rudra,    173;    attendant   of 

Skanda,  230. 
Dahati,  attendant  of  Skanda,  230. 
Daityas,  18 f.;  Pitrs  of,  33;  town  of,  38; 

as  Räksasas,  39;  hate  gods,  47;  in 

Varuna's  abode,  118   (Daiteya  inter- 

changes  with  Daitya). 
Daityasenä,  sister  of  Devasenä  (wife  of 

Skanda),  229. 
Daiva,  see  Fate. 
Daivaräti,  see  Janaka. 
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Daksa,  clever  seventh  son,  as  creator, 
190,  199 f.;  father  of  energies,  13; 
same  as  Garuda,  21 ;  father  of  Khasä, 
Krodhavasä,  and  other  demons,  38, 
44,  47;  of  Svähä,  104;  Daksasutas 
are  gods,  62;  sacrifice  of,  83 f.; 
daughters'of,  90,  152,  159,  189f.; 
from  Brahman's  thumb  or  toe,  189, 
199;  gift  to  Siva,  who  destroys  Ins 
sacrifice,  223;  creates  cows  and  Siva's 
third  eye,  223,  225;  as  AU-god  (?), 
174. 

Dälbhya,  188. 

Dambara.  attendant  of  Skanda,  230. 

Dambholi,  185. 

Damodara,  Visnu  as  Krsna,  208. 

Damsa,  an  Asura,  47. 

Däriavas,  fiends,  39,  46  f.,  50,  97;  in 
Varuna's  abode,  118;  created  by  Siva, 
187;  names  of,  as  names  of  Gan- 
dharvas,  153;  include  Kapas,  176; 
oppose  Visnu  and  cook  meat,  209. 

Dänavanägas,  18;  Pitrs  of,  33. 

Dänavarsis,  177  f. 

Danäyus',  mother  of  Vrtra,  48,  129,  199. 

Dance,  of  demons,  45;  in  Yama's  abode, 
113;  in  Kubera's,  147 f.;  of  Gan- 
dharvas,  152  f.;  of  Apsarasas,  162; 
dramalic  dance,  Hallisaka,  161;  of 
peacocks,  167;  dance  in  Siva  eult, 
223;  dancing  Nikumbhilä,  225. 

Danda,  179,  198,  207. 

Dandagauri,  Apsaras,  160. 

Dandaka,  see  Forest. 

Dandin,  door-keeper  of  Sun,  87. 

Däntä,  an  Apsaras,  160. 

Dantolükhalika  Rsis,  177. 

Danu,  46 f.;  prolific  parent  of  demons, 
48,  199 f.;  becomes  Kabandha,  134. 

Därbhya,  same  as  Dälbhya. 

Darkness,  evil,  84;  demon  of,  192. 

Darpa,  Pride,  165. 

Däruka,  charioteer  of  Krsna,  215. 

Daäajyoti,  spirit,  88. 

Dasaratha,  helps  Indra,  50. 

Dasra,  168  f. 

Dasyu,  as  demon,  god  of,  45  f. 

Datta,  see  Dattätreya. 

Dattätman,  an  AU-god  (?),  174. 

Dattätreya  (Datta),  father  of  Nimi,  179; 
form  of  Visnu,  184,  218. 

Davägni,  102.' 

Dawn,  divine,  53.    See  Usas. 


Day,  divine,  53;  as  witness,  66;  days 
lucky  and  unlucky,  32  f.;  holy  days, 
46,  69,  89;  day  of  Brahman,  196;  is 
opening  of  Visnu's  eyelid,  208. 

Death,  Antaka,  Mrtyu,  also  as  Yama,  41 ; 
son  of  Adharma,  109, 199,  or  of  Brah- 
man, 191;  personified  in  drama,  53, 
86;  feared  and  worshipped,  55;  typ- 
ical  of  anger,  56;  fights  with  axe, 
123;  father  of  Vena,  166;  as  part 
father  of  a  man,  62;  one  with  Time, 
75;  realm  of,  is  dark,  107;  world  of, 
109;  door  of  death,  112;  Death  as 
vvoman  invented  to  relieve  earth,  78; 
Deatli  and  Yama,  108  f. ;  distinet  from 
Time,  follower  of  Yama,  as  Antaka, 
109,  Ulf.;  charioteer  of  Antaka  is 
Roga,  114;  fourfold  death,  116;  Umä 
as  Great  Death,  224.  See  Mära  and 
Yama. 

Deer,  golden,  212.    See  Hunting. 

Deluge,  190,  201;  in  Boar-Avatar,  210; 
Naubandhana,  9. 

Demons,  averted  by  gorocanä,  etc.,  44; 
should  be  fed,  and  food  of,  45 f.;  di- 
vine names  of,  52;  faults  as  demons, 
54;  guard  underworld,  61;  born  of 
fire  or  sun,  101 ;  town  of,  119.  See 
Daitya,  Dänava,  Disease,  Pisäca,  Räk- 
sasa,  Yätudhäna. 

Deva  and  Devatä,  57;  as  sense,  64,  95. 
See  Gods. 

Deva-bhräj,  88;  -datta,  117;  -düta,  67, 
95,  107;  -Gandharva,  62,  67,  153  f., 
156;  Devägära  and  -grha,  71 ;  -graha, 
229 ;  -kanyä  (-patnl,  -mätr)  62, 160, 162. 

Devaki,  67,  108,  121;  -mätr,  -nandana, 
204 f.,  213. 

Devala  (Asita),  11,  153,  170,  188,  211, 
213. 

Deva-loka,  73;  -nadi,  6;  -pur,  59;  -rsi, 
34,  177f;  Devarsikanyä,  181;  Devar- 
sis  in  particular  as  the  Seven  Seers 
ofthe  North,  182;  DevaSarman,  135; 
Devasenä,  63,  102,  229;  as  Sasthi,  70; 
DevaSisu,  62;  Devavana,  31;  Deva- 
varnini,  42,  142;  Devavati,  41,  156; 
Devayajna,  officer  of  Skanda,  230; 
Devayäna,  35,  59,  209;  -yänl,  mother 
of  Yadu,  180,  187;   Deväyatana,   71. 

Devl,  wife  of  Varuna,  50,  180,  199;  as 
queen,  63;  as  Apsaras,  160;  Däksä- 
yani  Devi  as  Surabhi,  200;  Umä,  224. 
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Devikä,  river,  0. 

Dhäma  spirits,  34,  115. 

Dhanada,  Dhanädhipati,  Kubera,  142, 144  f. 

Dhanamjaya,  a  Näga,  24. 

Dhanesvara,  146. 

Dhanin,  chief  of  Kapas,  176. 

Dhanurveda,  personified,  228. 

Dhanusäksa,  story  of,  9. 

Dhanvantari,  divine  physician,  55,  160; 
daily  offering  to  (Dhanvantara),  56; 
is  the  Sun,  89;  as  Avatar,  218. 

Dhänyamälini,  12. 

Dhara,  a  Vasu,  170.     See  Tvastädhara. 

Dharanidhara  Rsis,  177. 

Dharma,  53,  64,' 66,  105,  188;  image  of, 
72;  one  with  Sesa,  24;  marries 
Daksas  daughters,  199 f.;  god,  once 
lived  in  Kaiinga,  55,  110;  appears 
disguised  as  crow,  dog,  Yaksa,  58, 
103,  137,  148;  relation  to  Käma, 
165;  as  husband  of  Dhrti,  63,  of 
Kriyä,  83,  of  Arundhati,  182;  father 
ofSusena,  15;  of  Yudhisthira,  62;  of 
Maruts  and  Asvins,  96,  168;  of  other 
gods,  170, 173;  Dharmaräja  and  Ruru, 
113;  in  creation,  190f. ;  Laksmi  as 
his  wife,  115;  in  triad,  164;  Dhar- 
macakra,  28;  -prastha,  141;  Right 
makes  might,  196. 

Dhätr,  as  Creator,  8,  54;  and  Laksmi, 
158;  one  with  Brahman,  189;  separate, 
192;  not  worshipped,  55 f.;  in  kings, 
64;  son  of  Aditi,  81;  Dhätr  and  Fate, 
74;  as  Yama,  116;  uses  a  bow,  123; 
gift  of,  to  Skanda,  230.  See  Brah- 
man. 

Dhätri,  78. 

Dhaumya,  teacher,  151;  Seer  of  the  West, 
177. 

Dhautamülaka,  king  of  China,  76. 

Dhenuka,  demon  slain  by  Krsna,  215, 
217. 

Dhimat,  son  of  Purüravas,  162. 

Dhirosnin,  an  All-god,  174. 

Dhisanä,  Wisdom,  daughter  of  Agni,  105. 

Dhrstadyumna,  part  of  Agni,  100,  104. 

Dhrtarästra,  Näga  and  elephant,  24,  146; 
as  messenger,  67;  as  Gandharva, 
153  (Dhatarattha,  152,  note);  -rästri, 
mother  of  ducks,  199. 

Dhrti,  as  wife  of  Dharma,  63,  199;  as 
an  All-god,  174. 

Dhruva,  Pole-star,   53;   Vasu,   75,   170; 
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omen  from,  182 ;  as  Auttänapäda,  183 ; 
seven  seers  Surround  Dhruva,  187. 

Dhümapa,  smoke-drinking,  seers,  34, 186. 

Dhümornä,  as  wife  of  Märkandeya,  and 
of  Yama,  63,  188. 

Dhümra,  brother  of  Jämbavat,  13; 
Dhümrä,  daughter  of  Daksa,  170. 

Dhümräksa,  a  demon,  15. 

Dhundhu,  Asura  causing  earthquake, 
49,  79. 

Dhvajavati,  story  of,  86. 

Dice,  50,  76. 

Digväsas,  137. 

Diksä,  wife  of  Soma,  83. 

Dilipa,  Räjarsi,  4,  160,  187;  Näga  24. 

Dipaka,  son  of  Garuda,  not  Käma,  167. 

Diptaroman,  an  All-god,  174. 

Dipti,  an  All-god  (?),  174. 

Dirghajihvä,  slain  by  Indra,  132. 

Dirghatamas,  son  of  Utathya,  181. 

Dis,  saumyä  as  North,  152;  disämpäla, 
150;  digisvara,  175.  See  District  and 
Lokapäla. 

Discus,  28.    See  Cow  and  Visnu. 

Disease,  demon,  44;  children  of  Siva, 
54;  tears  of  Death,  78,  114;  Yama 
and  diseases,  113;  Roga,  fever,  is 
Antaka's  charioteer,  114;  as  sin,  129, 
131;  «ult  of  disease-goddess,  226. 

Disguise,  of  gods,  58,  87,  103 f.,  107,  119; 
of  Sürya  as  priest,  126;  of  Indra, 
133f.,  136f.;  of  Dharma,  137;  of  Sam- 
bara,  134. 

Dista,  74.    See  Fate. 

District,  pitrjustä  dik,  34;  North  or  East  is 
first,  56*  82;  of  Agni,  104;  of  Yama, 
108;  of  Varuna,  119;  of  Indra,  122, 
126,  139,  151;  of  Kubera,  142,  145; 
as  assigned  to  Lokapälas,  149 f.;  per- 
sonified protectors,  174. 

Diti,  in  creation,  199 f.;  destroyed,  44, 
96,  134;  sons  of,  46f.,  81,  96,  125. 

Diväkara,  Yainateya,  22. 

Divodäsa,  138,  164,  179,  183. 

Divyakarm akrt,  an  All-god  (?),  174. 

Divyasänu,  an  All-god,  174. 

Dog,  pollutes  food,  46;  not  admitted  to 
temples,  71;  eaten,  106,  174,  183; 
dog  of  heaven,  19;  dog  in  hell,  110; 
with  ascetics,  137;  Dharma  as  dog, 
58,  137;  virtuous  dog  lectures,  71. 

Dolphin,  makara,  probably  a  crocodile 
(nakra,  kumbhira).    See  Crocodile. 
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Drama,  morality-play,  53;  regulär  drama. 

143,  161. 
Draupadi,  40,  159. 

Dravina,  son  of  the  Vasu  Dhara,  170. 
Drdhavya,  priest  of  Yama,  116. 
Drdhäyus,  son  of  Purüravas,  162. 
Drdheyu,  a  seer  of  Varuna,  120. 
Dreams,  11. 
Drinker    Rsis,     Somapas,     Gandhapas, 

Usmapas,  Dhümapas,  etc.,  186 f. 
Drona,  part  of  Brhaspati,  62,  180;   son 

of  Bharadväja  and  Ghrtäci,  162,  184; 

pupil  of  Agnivesa  (Agastya's  pupil), 

185. 
Druhyu,  son  of  Yadu,  187. 
Druma,  chief  of  Kimpurusas,  143;   lives 

south  of  Hätaka,  146 ;  Drumaputra,  158. 
Dryad,  see  Tree. 
Dumbara,  see  Umbara. 
Dundubha,  25. 
Dundubhi,   49;    challenges   Ocean,    121; 

-bhi,  a  Gandharvl,  156. 
Durgä,  see  Umä. 
Durväsas,   son   of  Atri,   177,   179,   184; 

form    of   Siva,   188;   worshipped   by 

Krsna,  214. 
Duryodhana,  part  of  Kali,  5,  62. 
Dusyanta,  5,  138,  163. 
Dvädasabhuja,    an   officer   in    Skanda's 

army,  230. 
Dvaipäyana,  17.    See  Vyäsa. 
Dväpara  age,  76 f.,  183,  217. 
Dvärakä,  Dväravati,  city,  217. 
Dvipa,  continent,  seven  or  thirteen  Dvi- 

pas,  8,  88,  139.    See  Näga-,  etc. 
Dvita,  son  of  Gautama,  120,  140,  183. 
Dvivida,   son  of  an  Asvin,  15,  62,  103, 

168. 
Dwarf,  see  Avatar. 
Dyaus,  sky,  77 f.;  Vasu,  171;  female,  78; 

witness-god,  78;  father  of  the  race, 

198;  head  of  Visnu,  207. 
Dyuti,  Glory,  in  benedictions,  224. 

Earth,  worship  of,  55 f.;  scent  and  milk- 
ing  of,  152;  gives  rule,  typical  of 
patience,  56;  born  of  Brahman,  191; 
is  solidified  water,  179;  urvl  from 
üru,  79;  given  to  Kasyapa,  184;  not 
touched  by  gods,  57;  as  witness, 
earth  on  the  head,  66,  80;  as  Gauri, 
225;  affected  by  Fate,  74,  79;  raised 
by  Boar,  79,  114;  addresses  Indra, 


79;  chariot  of  gods,  navel  of,  Mä- 
dhavi  belongs  to  Visnu,  80;  receives 
sin,  130,  132;  bhärävataranam,  210; 
as  Viräj  or  daughter  of  Viräj,  78, 
148;  interchanges  with  Soma  as 
guardian  of  North-East,  149;  as  feet 
of  Visnu,  207;  seers  uphold,  as  Mahi- 
devas,  177;  as  Prthivi  and  Aditi,  81. 
Earthquake,  see  Dhundhu  and  Ele- 
phanls. 

Eclipse,  74,  79,  85.    See  Rähu. 

Edüka,  kind  of  shrine,  71. 

Effort,  a  divine  power,  53. 

Egg,  mundane,  45,  77;  origin  of  gods, 
etc.,  81,  148,  168,  174f.;  fire  of  de- 
struction  kept  in,  99;  theory  of  Egg 
and  Brahman,  189,  190 f.;  198;  theory 
of  Egg  repudiated,  191;  ändajam 
janma  of  Brahman,  200. 

Ekalavya,  and  fetish,  73. 

Ekaparnä  and  Ekapätalä,  11. 

Ekasrnga,  Unicorn,  Rsis,  33. 

Ekata,  son  of  Gautama,  120,  140,  183. 

Eläpatra,  a  Näga,  25. 

Elephants,  divine,  17  f.,  94,  126;  world 
of,  60;  ridden  by  world-protectors, 
152;  cause  earthquake,  79;  shadow 
of,  on  moon,  93;  extinguish  fire,  102. 

Ellamma,  cult  of,  226. 

Endurance,  a  divine  power,  53. 

Enipada,  25. 

Ethics,  see  Gods,  Morality-play. 

Euhemerism,  64.    See  Agni. 

Evil  Eye,  25,  99, 109;  of  Nahusa,  131,  150. 

Eye,  unwinking,  57;  fire  of,  99;  magic 
eye-wash,  144.    See  Caksus  and  Evil. 

Faith,  see  Bhakti  and  Sraddhä. 

Farne,  see  Kirti. 

Fata  Morgana,  Guhyakas  like,  147;  as 

Gandharva  cities,  157. 
Fate,  73  f. ;  Krtänta,  116;  as  Brahman,  193. 
Fear,  41,  53;  child  of  &iva,  54;  causes 

sacrifice,  55.    See  Bhaya. 
Feast  and  Festival,  of  the  gods,  65.  See 

Brahman,  Funeral,  Indra,  Siva,  Visnu. 
Fetish,  73,  124. 
Fever,   born  of  Siva's  wrath,   223;   as 

imps  of  Skanda,  229;  cured  by  in- 

voking  Asvins,  169.    See  Death. 
Fire,  see  Agni. 
Fish,  cursed  by  Agni,  102;  form  of  Ap- 

saras,  163,  due  to  curse,  193;  fishes. 
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eat  demons,  48;  go  to  heaven,  29; 
not  fit  offering  to  Visnu,  209;  form 
of  Brahman,  201;  ensign  of  Love, 
167 ;  origin  of  Matsyas,  163.  See  Avatar. 

Flood,  see  Deluge  and  Manu. 

Flowers,  auspicious,  from  heaven,  67, 
163,  175;  in  the  cult,  68;  food  of 
Nägas,  red  for  magic,  68;  offered  by 
women,  69;  by  men,  146;  should  be 
offered  to  Visnu,  209;  wreaths  on 
shrine,  72;  crown  Balaräma,  212;  on 
Siva's  altar,  appear  on  his  head,  221. 

Fluency,  see  Sarasvati. 

Food,  provided  by  Brahman,  193;  mo- 
gham  annam,  195.    See  Meat,  Rice. 

Forest,  abode  of  demons,  40;  Dandaka, 
42,  179;  Khändava,  28 f.,  47,  52,' 102, 
176;  divinities  of,  57;  not  owned,  80; 
Agni  goes  into  forest  to  commit  sui- 
cide,  104;  of  Pitrs,  110;  of  hell,  111. 

Funeral  (Feast,  Sräddha),  31  f.;  cakes  of, 

17,  32;  food  at,  46;  burning,  embal- 
ming,  mourning,  33;  those  excluded 
from,  93;  taught  by  Yama  or  Nimi, 
116;  All-gods  at,  174. 

G,   four  holy  Gs,  Gäyatri,  Gitä,  Gangä, 

Govinda,  202. 
Gädhi,  Kauäika,   incarnate  Indra,  182 f.; 

184. 
Gaja,  son  of  Yama,  115. 
Gälava,  seer  of  the  East,  22,  177;  called 

son  of  Visvämitra,  183;  vision  of,  225. 
Ganas,  hosts,  of  demons,  46;  of  gods, 

152  f. 
Gandä,  maid  of  Seven  Seers,  182. 
Gandaki,  river,  6,  209. 
Gandhakäli,  an  Apsaras,  14,  158,  160. 
Gandhamädana,   mountain,  8,   10,   13 f.; 

18,  27,  151,  153,  176;  of  Kubera,  59, 
143 f.;  as  ape,  son  of  Kubera,  62, 143; 
of  Yama,  115  (also  title  of  Rävana). 

Gandhapa  Rsis,  drinkers  of  scent,  186. 

Gändhära,  land,  29;  steeds,  157. 

Gandharva,  8,  10;  152 f.;  world  of,  31; 
in  East,  56;  fire  from  world  of,  157; 
sing,  161;  worship  Visnu,  34;  beauty 
of,  148;  horses  of,  155,  157;  Gan- 
dharva-land,  29,  157;  abode  of,  in  air, 
trees,  or  caves,  37,  72,  156;  com- 
pared  with  demons,  38,  41,  43,  155; 
watch  battles,  54;  do  good,  175; 
number  of,  55, 153 f.;  weapons,  cities, 


wedding  of,   155 f.;   and  moon,   155 
love-gods,  156;  as  ascetics,  157;   as 
messengers,   67,   156;    -grahas,   229 
gandharva  as   music,   153;   Rohitas 
156;  centaurs,  157 f.;  created  by  Siva 
187;   companions   of  Varuna,   Indra 
Kubera,   119,  140,  142f.,  147f.    Gan- 
dharvl,  153,  161,  200.  See  Devagan- 
dharvas. 

Gändiva,  119,  124. 

Ganesa,  106;  as  Nikumbha,  133;  Gane- 
svara  as  Visnu,  206 f.;  Hara  Ganesa, 
219,  221,  224. 

Gangä,  Ganges,  4f.,  8,  27;  aerial,  60,  65, 
122,  219,  233;  gold  from,  146;  dis- 
course  of,  69,  171 ;  avenged  by  Brah- 
man, 194;  mother  of  Skanda,  227; 
as  Aruna  and  Sarayü,  183;  Räma 
crosses,  212;  Gangädvära,  6,  51,  65, 
162.    See  Jähnavi,  Mandäkim. 

Ganita,  an  All-god  (?),  174. 

Garga  and  Gärgya,  184,  188,  223;  Gargas 
as  Gärgyas,  178;  Vrddha  Gärgya,  32, 
177. 

Gärhapatya  Rsis,  33,  98;  as  Agni,  104. 

Garuda,  Garutmat,  called  Suparna,  Tärk- 
sya,  10,  15,  200:  speed  of,  19;  steals 
Soma,  136 ;  sons  of,  19,  21  f. ;  destroys 
poison,  26,  and  snakes,  43;  wor- 
shipped,  55;  world  of,  60;  vehicle  of 
Visnu,  108,  203;  connection  with 
Välakhilyas,  21,  186;  as  son  of  Krsna, 
23;  gives  Skanda  a  peacock,  228; 
slays  spirits,  visits  North,  148,  150; 
Garudi,  22. 

Gauri,  5;  wife  of  Varuna,  63,  118,  120; 
as  Earth,  Durgä,  Umä,  225. 

Gautama,  seer  of  Kubera  and  the  North, 
144,  182,  husband  of  Ahalyä,  183; 
relations  with  Indra  and  Nimi,  135, 
183;  father  of  Girakärin  and  Saradvat, 
138,  183;  strife  with  Atri,  183  f.  As 
Maharsi  and  Prajäpati,  177 f.,  191. 
Gautami,  Umä,  225;  river,  5. 

Gaväksa,  son  of  Yama,  115. 

Gavämpati,  Sun,  101.  See  Gopa,  Gopati. 

Gaveya,  son  of  Yama,  115. 

Gavistha,  an  Asura,  52. 

Gaya,  seer,  7,  106;  go  to  Gayä  (or 
Gauri),  225. 

Gäyana,  an  officer  of  Skanda,  230. 

Gäyatri,  worshipped,  55;  first  of  metres, 
86.    See  Sävitri. 
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Genius  loci,  57. 

Ghanäbha,  Ghatäbha,  Asuras,  51. 

Ghatodara,  Asura  and  Räksasa,  52. 

Ghatotkaca,  son  of  Bhlma,  15,  39,  123. 

Ghosts,  Guhyakas  resemble,  147.  See 
Preta  and  Pitr. 

Ghrtäci,  an  Apsaras,  159 f.;  seduces  Bha- 
'radväja,  136,  162,  184;  and  Visvä- 
mitra,  143, 161, 164;  as  parrot-mother 
of  Suka,  163;  mother  of  Drona,  161. 

Ghrtapa  Rsis,  drinkers  of  ghee,  35,  177. 

Ghrtasthalä,  an  Apsaras,  159  f. 

Gifts,  to  gods  and  priests,  68.  See  under 
various  gods. 

Girikä,  wife  of  Vasu,  8. 

Go,  son  of  Varuna,  119. 

Goat,  averts  demons,  44;  tabu  of  flesh, 
69;  sacrificed,  99;  form  of  Skanda, 
230;  gift  of,  118.    See  Naigameya. 

God,  7;  day  of,  196;  in  dual  and  triune 
form,  231;  as  Great  Father,  etc.,  192; 
as  the  Golden  Goose,  175.  See  All- 
God,  All-Soul. 

Godävari  river,  4,  185. 

Gods,  sons  of  Aditi,  81 ;  sons  of  Pitrs, 
196;  worship  Pitrs,  32;  steal  jewels, 
26;  worshipped  by  the  pure,  30; 
Pitrs  as  gods,  34—36 ;  Gods  as  Fate, 
73 f.;  origin  and  characteristics  of, 
52  f. ;  number  of,  55,  159,  198 ;  tracks 
of,  59,  86;  leaders  of,  signs  of  56 f.; 
path  of,  59;  wives  of,  61;  men  as 
gods,  64,  146 ;  temples  of,  70  f. ;  wea- 
pons  of,  123.    See  Fate,  Pitr. 

Gokarna,  220. 

Golabha,  a  Gandharva,  153,  156. 

Gold,  99,  146,  185,  217. 

Goloka,  World  of  Cows.    See  Cow. 

Gomati,  river,  28;  marries  Visvabhuj,  101. 

Gomäyu,  a  Gandharva,  152. 

Gomukha,  son  of  Mätali,  125. 

Goose,  see  Hamsa. 

Gopa  and  Gopati,  Gandharvas,  153;  of 
Visnu,  206;  demon  overcome  byKrsna, 
217.  See  Varuna,  Gavämpati,  Indra, 
and  Sun  (epithet  of). 

Gorocanä,  dispels  demons,  44. 

Govardhana,  mountain,  9,  140,  216. 

Govinda,  192,  200 f.;  gäm  vindati,  207 f., 
210  f.   See  Krsna. 

Grace,  prasäda,  of  gods,  68;  of  Visnu, 
creates  Brahman,  218;  of  Brahman, 
194;  of  Guru,  106.  Grace,  ya§as,  v.  s.  v. 


Graha,  planet;  planets  as  Mahägrahas, 
85;  Kadrü  as  Grahi,  28;  Apsaras, 
158;  diseases  as  Grahas,  44;  demons 
as  Devagrahas,  34,  229.  See  Siva  and 
Skanda. 

Grail,  85. 

Grain,  offerings  of,  33. 

Grämani,  a  Gandharva,  41,  153,  156. 

Grämya,  an  All-god,  174. 

Grass,  not  to  be  cut,  69;  eating  grass, 
sign  of  Submission,  80;  Sägaras  be- 
come  grasshoppers,  217.     See  Sod. 

Greeks,  see  Kälayavana,  Kaserumat,Ya- 
vanas. 

Grhadevi,  41,  57. 

Grhapati,  fire,  101. 

Grtsamada,  179,  187. 

Guest,  the  dead,  of  gods,  108 ;  guest-law, 
power  of  guests,  66;  guest-rights,  103. 

Guha,  see  Skanda  and  Kubera. 

Guhyakas,  10;  world  of,  31,  148;  carry 
Kubera,  at  his  court,  61, 142  f.,  144  f., 
147  f. 

Gunakesi,  daughter  of  Mätali,  125. 

Gunamukhyä,  and  Gunävarä,  Apsarasas, 
160. 


Hähä-Hühü,  Gandharvas,  153  f.,  163. 

Haihaya,  see  Kärtavirya,  Vitahavya. 

Haimavati,  63;  224. 

Hair,  110,  223.   See  Raumya,  Näräyana. 

Hahmä,  a  Mother  of  Skanda,  229. 

Hallisaka,  see  Dance. 

Hamsa,  goose,  19  f.,  51;  world  of,  60; 
as  sun,  89;  moon-like,  92;  geese  and 
peacocks  as  psychopomps,  109;  carry 
Kubera,  142, 148 ;  carry  Brahman,  194; 
carry  Visnu,  203;  carry  saints,  160; 
Golden  Goose  as  God,  175 ;  jälapäda, 
sign  of  Visnu,  206;  Hamsa,  a  Gan- 
dharva, also  as  Dänava,  67, 153 ;  Hamsa 
Maharsis,  177;  Avatar,  217;  king, 
212;  Mahähamsa,  218. 

Hamsikä,  divine  cow,  world-protector,  200. 

Hariumat,  8,  13  f.,  57,  62,  134,  164;  as 
ensign,  22,  28;  as  messenger,  67; 
image  of,  73,  96  f. ;  Varuna's  boon  to, 
120;cursed,179;recognisesBrahman's 
goodness,  194;  describes  Rävana,  42. 

Happiness,  see  Sri. 

Hara,  a  demon,  52,  219;  a  Rudra,  173; 
as  Siva,  219  f.    See  Hari-Hara. 
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Hari,  son  of  Täraka,  50,  52;  officer  of 
Skanda,  230 ;  as  Visnu,  152,  213,  215. 

Hari-giri,  10;  -gltäs,  213;  Hari-Harau, 
218,  note.    See  Hari-Rudrau. 

Harihaya,  epithet  of  Indra  and  Visnu, 
218. 

Harimedhas,  86. 

Harini.  daughter  of  Nisä  (v.  1.  Rohini),  101. 

Hari-Rudrau,  221.    See  Hari-Harau. 

Hariscandra,  royal  seer,  61,  140;  son  of 
Visvämitra,  183. 

Harsa,  Joy,  son  of  Love  and  brother  of 
Love,  165,  199. 

HäsinI,  an  Apsaras,  160. 

Hätaka,  source  of  gold,  guarded  by  Guh- 
yakas,  146. 

Hatha,  Hathavädakas,  75. 

Havana,  a  Rudra,  173. 

Havis,  a  Marut,  170. 

Havismati,  a  fire,  100. 

Hawk,  see  Sibi. 

Hayagriva,  a  demon,  slain  by  Krsna,  204, 
215 ;  Hayaräja,  51 ;  Hayasiras,  horse- 
head  form  of  Visnu,  as  Avatar,  197, 
203,  218.    See  Aurva,  Vadavämukha. 

Head,  earth  put  upon,  80. 

Heaven,  translation  to,  31 ;  of  Rbhus, 
35 ;  personified,  53 ;  character  of,  60 ; 
seven  doors  of,  112.  See  Dyaus,  Loka, 
Svarga. 

Hell,  54;  number  of  hells,  Ulf.;  as  de- 
struction,  109 f.;  as  rebirth,  60,  112; 
world  of  sinners,  61,  87;  Ocean  goes 
to,  121;  as  Yama's  abode,  108  f.,  110; 
called  Raurava,  discussed  by  Indra, 
66,  110  f.,  137;  narakägni,  hell-fire, 
110,  115;  torture-tree  of,  and  other 
horrors,  Ulf.;  hell  on  earth,  112; 
Nirrti,  148;  hell  of  water,  111;  no 
water  in  hell,  109;  Brahman  sends 
to,  193.   See  Naraka. 

Hemä,  an  Apsaras,  160;  cave  of,  164; 
loved  by  Maya,  49,  133. 

Hemadantä,  an  Apsaras,  160. 

Hemagiri,  91. 

Hemamälä,  wife  of  Yama,  not  epic,  116. 

Hemanetra,  an  attendant  of  Kubera,  144. 

Hermitage,  see  Asrama. 

Heti,  41 ;  wife  of,  107. 

Hidimba,  and  -ä,  39  f.,  44. 

Himä,  an  Apsaras,  160. 

Himavat,  Himälaya,  Home  of  Snow,  5, 
6,  8  f.,  33;  invoked,  80;  cursed  179, 


226 ;  resort  of  Garuda,  22 ;  of  the  Loka- 
pälas,  150,  of  Väiakhilyas,  186;  of 
Brahman,  193 ;  has  a  wonder-tree,  219 ; 
gift  of,  to  Skanda,  230;  challenged 
to  fight,  49;  contains  gold  and  ele- 
phants,  18,  146.    See  Haimavati. 

Hinduka,  Siva,  220. 

Hipparchus,  197. 

Hiranyagarbha,  192. 

Hiranyakasipu,  chief  Asura,  46  f.,  50  f., 
130;  son  of  Diu,  199;  wife  of,  101; 
father  of  Sibi,  104 ;  interchanges  with 
Vrtra  and  Namuci,  132;  slain  by  Visnu, 
210  f.,  217. 

Hiranyäksa,  48,  50,  185,  217. 

Hiranyapur,  50,  194. 

Hlädini,  river,  5. 

Honey,  in  heaven,  61;  offering  of,  92; 
not  offered  to  Visnu,  209;  sees  honey 
but  not  the  fall,  147. 

Hope,  allegory  of,  187. 

Horse,  sacrifice  of,  16,  72;  head  of,  in 
sacrifice,  103;  sacrifice  of,  performed 
by  Indra,  130;  horses  become  gods, 
18 ;  as  Gandharvas  and  gifts  of,  155 ; 
sky-going  horses,  158 ;  sun  as  horse, 
204;  Asvakimpurusa,  centaur,  157 f.; 
horse-faced  women,  176 ;  horse-faced 
Visnu,  197.  See  (horses  of)  Sun,  Ocean, 
Varuna,  Vämadeva,  Rcika;  Hayasiras, 
Vadavämukha ;  also  names  beginning 
with  Asva  and  Haya. 

Hradodara,  killed  by  Skanda,  228. 

Hri,  54,  81,  224. 

Hrimat,  an  All-god,  174. 

Hühü,  153.    See  Hähä-Hühü. 

Hunting,  evil,  50;  of  deer,  legalised  by 
Agastya,  185. 

Husband,  as  god,  65. 

Hutahavyavaha,  son  of  Vasu  Dhara, 
170. 

Hyperboreans,  see  Uttara  Kurus. 

Hypnotism,  135. 

Idol,  72 f.;   images  of  various  sorts,   73. 

Iksväku,   gourd,   husband  of  Alambusä, 

'  40,  122 ;  son  of  Manu,  201 ;  father  of 

Ocean,  121 ;  and  of  Visäla,  134. 
IIa,   IIa,   androgynous,  225;   Sudyumna, 

91,  148,  159,  201,  227. 
Illusion,  see  Mäyä. 
Ilvala,  48,  51,  185;  -ä,  143. 
Image,  see  Idol. 
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Immortality,  50;  of  gods,  58:  given  by 
gods,  67;  by  Siva,  187;  by  Brahman, 
194. 

Inccnse,  forms  of,  69;  religious  use  of 
perfumes,  72. 

Indra,  122 f.;  son  of  Aditi,  3 f.,  7 f.,  81  f.; 
wife,  of,  13,  50,  123,  141;  described, 
epithets  of,  122;  strength  of,  137 f.; 
father  of  Arjuna,  overcome  by  Arjuna, 
122,  214;  teaches  Arjuna,  123;  father 
of  apes,  15,  62,  141 ;  of  Jayanta,  125, 
141 ;  of  Bhütadhäman,  34, 36 ;  as  fighter 
106,  123 f.;  captured  by  Indrajit,  140; 
feared,  55,  64;  as  phenomenon,  53; 
as  rain-god,  123,  127  f.,  186;  elephant 
of,  17,  126;  slays  elephant,  18;  re- 
covers  ear-rings,  26;  Indra  and  Vis- 
vämitra,  137 f.;  and  Välakhilyas,  21, 
84,  136;  and  Nahusa,  26,  131;  and 
TriSiras  and  Vrtra,  130  f. ;  and  Namuci, 
132 ;  and  Mämdhätr,  43 ;  and  Prahläda, 
137;  and  seers,  178,  182;  injures 
Hanumat,  14,  134,  140 ;  friend  of  Ga- 
ruda,  22  ;  of  Taksaka,  29 ;  of  Skanda, 
126;  helps  fighters,  54;  gives  Sword, 
150;  gives  courage  and  children,  123, 
138;  invents  weapons,  etc.,  124; 
prophesies,  138;  restores  life,  30,  137, 
155;  takes  Laksmana  to  heaven,  140; 
takes  priest's  elephant  to  heaven, 
109 ;  changes  Matanga  into  bird,  137 ; 
comforts  Sita,  194;  battles  of,  129, 
195;  defeated,  133;  robbed  of  tree, 
140;  conquers  demons,  47,  50,  122, 
134;  Maya,  49,  133;  Sambara,  134; 
slays  Puloman,  123;  king  of  Maruts, 
in  East,  56,  96,  123;  discusses  hells, 
137;  hears  Sri's  tale,  47,  135;  hears 
Surabhi,  135;  converses  with  Kali, 
76;  with  Earth  and  Brhaspati,  79, 
135;  Gäthäs  of,  136;  wealth  and 
attendants  of,  57,  146,  173;  gifts  of, 
127 f.;  court  and  city  of,  58 f.;  worlds 
of,  60 f.,  134;  mountain  of,  foe  of  moun- 
tain,  123,  141;  immanent  in  king,  64; 
in  Gädhi,  184;  honors  valor  and  hos- 
pitality,  66,  138,  195;  guests  of  Indra. 
138;  Instruction,  morality,  treatise  of, 
106,  123,  133,  137  f.,  195;  festival, 
days,  consecration  of,  69,  125 f.,  141; 
sacrifices,  bathes,  117, 130, 132;  hides 
in  lotus,  130;  lotus-theft,  137;  lives 
at  Visälä,  134;  sport  and  drunkenness 


of,  lover  of  Rambhä,  72,  138,  141, 
164;  his  bolt  of  bones,  81,  84,  122  f., 
130,  187;  his  Guru,  139,  150;  Indra 
and  Vcäyu,  94,  137;  and  Agni,  102  f., 
132,  136,  169;  and  Varuna,  116;  and 
Kubera,  142 f.;  and  lesser  gods,  123, 
129,  138 f.;  and  Garuda,  136;  Visnu 
and  Siva,  130;  paralysed,  135,  188; 
fears  seers,  138 f.;  revived,  183;  re- 
ceives  and  transmits  hymn,  88 ;  tales 
of,  136 f.;  functions  usurped,  127 f.; 
eyes  of,  162;  disguises  of,  104,  133, 
137,  182;  sin  of,  132,  135 f.;  seers  of, 
138;  as  Lokapäla,  149 f.;  relation  with 
greater  gods,  139 f.,  193,  204,  218, 
222,  226,  229  f.    See  Mahendra. 

Indradyumna,  conquered,  217. 

Indrajäla,  215. 

Indrajänu,  an  ape,  140. 

Indrajit,  Meghanäda,  13,  40,  43;  mother 
of,  49;  sacrifice  of,  99,  179;  car  of, 
102;  has  Yama's  darts,  112;  contest 
of,  212;  reveres  Nikumbhilä,  225; 
reason  for  name,  133,  135,  140. 

Indraklla,  mountain,  141. 

Indränl,  159.     See  Indra. 

Indraprastha,  141. 

Indrasenä,  141. 

Indräyudha,  rainbow,  124. 

Indus,  see  Sindhu. 

Intoxication,  evil  of,  50,  59 ;  of  gods,  59, 
212 ;  intoxicants  offered  to  demons,  69. 

Invulnerability ,  granted  by  Brahman, 
194  f. 

Irä,  an  Apsaras,  160. 

Irävat,  26;  Irävati,  river,  5,  200. 

Isa,  an  All-god  (?),  174;  Brahman,  197; 
also  title  of  Siva. 

lääna,  a  Sädhya,  170,  175;  also  title  of 
Siva. 

Isvara,  75 ;  devesvara,  applied  to  sundry 
gods,  84;  name  of  a  Rudra,  173; 
perhaps  an  All-god,  174;  fääna  and 
fävara  of  Brahman,  192.  See  Mahe&- 
vara. 

Ttis,  agricultural  disasters,  128. 

Jäbäli,  a  sage,  177. 

Jagannätha,  Juggernaut,  Buddhist   title 

of  Brahman,  assumed  by  Visnu,  192. 
Jahnu,  Jähnavi,  Ganges,  4  f.,  63;  Jahnu 

as  son  of  Kesml,  122;  Visnu,  207. 
Jaigisavya,  a  seer,  11,  61,  223. 
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Jains,  views  of,  in  epic,  HOf.,  112,  176, 

211. 
Jäjali,  a  seer,  45. 
Jaloda,   sägarasrestha,  23  (may  be  ad- 

jective). 
Jamadagni,  son  of  Rcika,   179;  related 

to   Sürya  and  Visvämitra,  86 f.,  183; 

one  of  Kubera's   Seven  Seers,  144, 

177;  father  of  Räma,  184,  211. 
Jämbavat  and  Jämbavati,  13  f.,  55,  191, 

195. 
Jambha,   slain  by  Indra,  and  by  Krsna, 

46,  134,  169,  215. 
Jambhaka,   demon,   134;   Jambhasädha- 

kas,  147. 
Jambü,    Jambüdvlpa,    10 f.;     -nadi,    5; 

-vrksa,  8,  146. 
Jambuka,  life  restored,  225;   officer  of 

Skanda,  230. 
Jämi,  an  Apsaras,  160. 
Janaka,  Daivaräti,  188. 
Janamejaya,  29,  77,  139. 
Jänapadi,  an  Apsaras,  as  devakanyä  and 

messenger,  138,  160  f. 
Jarä,  born  of  Brahman,  41,  191. 
Jaräsandha,  213 f.,  heretic,  217,  226. 
Jaratkäru,  35,  185. 
Jätarüpa,  mountain,  23. 
Jatäsura,  39  f. 
Jatäyus,   son   of  Aruna,   22 f.,   84,   200; 

conquered,  43;  burned,  86;  late  epi- 

sode,  191,  211. 
Jatilä,  Gautami,  182. 
Jatin,  a  Näga,  28. 
Jaya  and  Mahäjaya,  attendants  of  Skanda, 

as  Nägas,_230. 
Jayanta,  as  Aditya,  81  f.;   son  of  Indra, 

and  a  Rudra,  141,  173;  -ti,  141. 
Jimüfa,  gold  mines  of,  146,  188. 
Jitätman,  an  All-god,  174. 
Jlva,  form  of  Visnu,  206. 
Jivamjivaka,  bird,  19. 
Joy,  see  Harsa. 
Jrmbhaka  and  Jrmbhikä,  Yawn,  created 

by  gods,  131. 
Jumna,  see  Yamunä. 
Jväläjihva,  attendant  of  Skanda,  230. 
Jvara,  Fever,  born  of  Öiva's  wrath,  223. 
Jyestha,  Sämavedäntaga  seer,  179. 
Jyotis,  a  Marut,  also  son  of  Ahar  Vasu, 

170;  attendant  of  Skanda,  230. 
Jyotsnä,   225;    Jyotsnäkäli,   daughter  of 

Soma,  91. 


Ka,  as  Daksa,  190;  Ka  and  Kim  as 
Visnu,  204. 

Kabandha,  20;  ascetic,  195;  Rähu,  45, 
47;  sun,  85;  Danu,  134. 

Kaca,  son  of  Brhaspati,  powdered  and 
eaten,  18,  180,  185. 

Kacchapa,  25. 

Kadamba,  tree  under  which  Lohitäyani 
is  worshipped,  7. 

Kadrü,  daughter  of  Daksa,  23 f.,  199;  a 
Grahi,28 ;  mother  of  Nägas(pannagas), 
48,  200. 

Kaikasi,  41  f. 

Kailäsa,  8,  10f.;  abode  of  gods,  espe- 
cially  of  Kubera  and  Siva,  59,  142 f., 
144. 

Kaitabha,  demon,  9,  47,  49;  slain  by 
Umä,  224.    See  Madhu. 

Käki,  mother  of  crows,  199;  a  Mother 
of  Skanda,  229. 

Kaksivat,  Ausija,  son  of  Brhaspati,  one 
of  Indra's  Seven  Seers,  138,  181. 

Kala  Pitrs,  33;  Kala,  Räksasi,  42,  48; 
mother  of  Sons  of  Wrath,  199. 

Kala,  Time,  Ulf.;  as  Yama,  41;  not 
Yama,  as  hell,  111;  feared  distinct 
from  Yama,  55,  74 f.;  as  Death,  75; 
son  of  the  Vasu  Dhruva,  75,  170; 
forms  of,  113;  gocaras  of,  174;  as 
dharanidhara,  177;  charioteer  of  Siva, 
223;  Pancakäla,  218;  dramatic  form 
of,  53;  divisions  of,  personified,  54, 
76;  asFate,  73 f.;  as  Sun,  76;  wheel 
of,  113,  168;  rod  of,  112;  noose  of 
Time  and  of  Varuna,  135;  reckoned 
by  Yugas  and  Kaipas,  196;  Kälägni, 
99,  217. 

Kaläjnana  (sixty-four  arts),  223. 

Kälaka,  demon,  200. 

Kälakanjas  and  Kälakeyas,  see  Kä- 
leyas. 

Kalamma,  cult  of,  226. 

Kälämra,  tree,  8. 

Kälanemi,  form  of  Kamsa,  43,  48,  76, 
206,  211,  217. 

Käläntaka,  Yama,  115. 

Kälarätri,  76,  115. 

Kälasarpa,  25. 

Kälasütra,  111. 

Kälayavana,  son  of  Gopäla,  164;  slain 
by  Krsna,  215,  217. 

Käleyas,  same  as  Kälakeyas  and  Käla- 
kanjas, demons,  46,  48 1;  city  of,  50; 
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hide  in  ocean,  121;  defeated  by 
Agastya,  185. 
Kali,  son  of  Muni,  7,  199;  Duryodhana 
a  pari  of,  (52;  a  Devagandharva,  62, 
153;  general  description  of,  76 f.; 
Kali  age,  106,  217. 

Kali,  226.  See  Umä. 

Kälika.  alternate  form  of  Pänika;  Kälikä, 
a  wife  of  Kasyapa,  200. 

Kalinda  and  (river)  Kälindi,  5,  121. 

Kaiinga,  5,  47 ;  kings  of,  as  Asuras,  48; 
shrines  beyond,  72;  overcome  by 
Krsna,  215;  officer  of  Skanda,  230; 
Siva  Kalingarüpa,  223. 

Kalki,  Avatar,  217  f. 

Kalmäsapäda,  Mitrasaha  Saudäsa,  quar- 
rel  of,  182 f.;  army  of,  slaughtered, 
133,  207,  note. 

Kalpa,  reckoning  by,  196. 

Kalpadruma  and  Kalpavrksa,  see  Tree. 

Käma,  Love,  called  Anariga,  Kandarpa, 
Madana,  Manmatha,  universal  power, 
origin  of,  164 f.;  personified,  53;  im- 
manent in  man,  62,  116;  lord  of  the 
world,  80,  165;  as  dharanidhara,  177; 
son  of  Svähä,  100 f.;  son  of  Right 
and  Faith,  165,  199;  one  with  Fire, 
102;  fire  of  love,  98;  beauty  of,  101; 
makara  of,  167;  arrows  and  hook  of, 
165;  consumed  by  Siva,  164 f.,  223; 
Kämadeva  as  Pradyumna,  164,  214; 
Kämesvara,  148;  father  of  Joy  and 
Grace,  165;  consort  of  Rati,  165; 
tries  to  deceive  Viävämitra,  137,  161 ; 
at  Varuna's  court,  119;  Kämagitä 
Gäthäs,  164;  love-deities,  156;  as 
eternal  will,  produced  by  Siva  and 
Agni,  228;  Kämajit  as  Skanda,  229; 
käma  in  triad,  164;  kämasästra, 
167.  See  Apsaras,  Fish,  Gandharva, 
Rali;  and  for  love  and  death,  see 
Mära. 

Kämadhuk,  78,  121,  141;  world-cow, 
152,  note;  200. 

Kamatha,  Kamathaka,  tortoise-names, 
201. 

Kambala,  a  Näga,  29. 

Kämpilyä,  156. 

Kamsa,  form  of  Kälanemi,  67,  214 f.,  217. 

Kämyä,  an  Apsaras,  160. 

Kämyästami,  16,  70. 

Käncana,  attendant  of  Skanda,  230. 

Kandu,  sinless  cow-killer,  16. 


Kanva,  seer  of  Indra,  138,  177. 
Kanyä,  -äsrama,  of  Umä,  225. 
Kapälamocana,  Tirtha,  180. 
Kapälin,  a  Rudra,  173;   epithet  of  Siva, 

q.  v. 
Kapardin,  see  &iva. 
Kapas,  spirits,  176. 
Kapata,  an  Asura,  51. 
Kapila,  22,  24,  86,  89,  101,  191,  216;  as 

dharanidhara,  177;  asVisnu,  86,  199; 

at  Varuna's  court,  119;  field  of,  182; 

deva,  183;  Avatar,  218. 
Kapilä,   daughter  of  Daksa,   mother   of 

Apsarasas,  152,  159;  mother  of  cows, 

priests,  ambrosia,  etc.,  199. 
Käpila,  sect,  86,  88. 
Käpileya,  pupil  of  Asuri,  188. 
Kapotaroman,  Pigeon-hair,  son  of  Sibi, 

104. 
Karäla,  a  Gandharva,  153. 
Karanja,  tree,  7. 
Kardama,  a  Prajäpati,  13,  26,  166,  191, 

200. 
Karkotaka,  a  Näga,  24  f. 
Karma,  64;  and  Fate,  74 f.;  doctrine  re- 

pudiated,  67  f,  134;  a  form  of  Death, 

116. 
Karmin,  son  of  Usanas,  180. 
Karna,  son  of  Sürya,  39,  51,  87. 
Karnikä,  an  Apsaras,  159  f. 
Kärsni,  a  Gandharva,  153. 
Kärtavlrya,  Arjuna  Haihayeäa,  has  one 

thousand  arms,  184;   attacks  Ocean, 

121;  cursed  by  Vasistha,  183;  rela- 

tions  to  Räma,  184,  217. 
Kartr,  an  All-god  (?),  174. 
Kärttika,  month,  69;  Kärttiki,  69,  230; 

Kärttikeya,  see  Skanda. 
Karüäa,   or  -sa,   origin  of  name,   132; 

seers,  177. 
Kaserumat,  Greek,  conquered  by  Krsna, 

216  f. 
Kashmir,  29,  209;   devoted  to  £iva-cult, 

226. 
Käsi,  son  of  Kavi,  178;  Käsl,  see  Benares. 
KaSyapa,  a  Prajäpati,  son  of  Marici,  81, 

177,    tortoise,    200;    dvipa,    11,    27; 

wifes  of,   13,  25,  63,  81,  121,  190 f.; 

seer  of  Kubera   and   of   the   North, 

142,  182;  priest  of  Jämadagnya,  184; 

father  of  Garuda,  21 ;  of  demons,  47 ; 

of  Nägas,  28;   of  Ädityas,  81,  84;  of 

Maruts    and   All-gods,    96,    174;    of 
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Gandharvas  and  Rudras,  152,  173; 
of  the  crane  Nädijangha,  184;  shrine 
of,  72;  adopts  Earth,  79,  184;  re- 
strains  Earth,  80;  discourses,  51,  120, 
162;  and  Balä  and  Atibalä,  200. 

Käsyapa,  seers,  60,  137,  177;  as  son  of 
Kavi,  178. 

Kathaka,  officer  of  Skanda,  230. 

Kätyäyana,  seer,  178,  188;  -ni,  Umä,  224. 

Kaumodaki,  Krsna' s  club,  117,  215. 

Kauravya,  a  Näga,  24. 

Kausika,  66,  177,  182.  See  Indra,  Vis- 
vämitra. 

Kausiki,  river,  5, 183  (Pärä);  as  Umä,  224. 

Kauseya,  a  Maharsi,  177. 

Kaustubha,  jewel,  55,  121,  200,  205. 

Kavasa,  a  Maharsi,  177. 

Kaveri,  river,  4,  160. 

Kavi,  Usanas,  120,  178 f.;  an  All-god  (?), 
174;  as  son  of  Brahman,  191. 

Kävya,  see  Usanas. 

Kekaya,  father  of  the  Asura  Asvapati,  49. 

Kesarin,  husband  of  Hanumat's  mother, 
10,  14 f.,  82,  164. 

Kesin,  son  of  Danu,  48,  51,  199;  fights 
with  Kubera,  144;  wounded  by  Indra, 
229;  slain  by  Krsna- Visnu,  206,  215  f., 
217. 

Kesini,  wife  of  Sagara,  63,  122,  160. 

Ketu  Rsis,  35. 

Ketumäla,  land,  11. 

Ketumati,  a  Gandharvi,  41. 

Khalin  Asuras,  47;  outwit  the  gods,  49; 
slain  by  Vasistha,  183. 

Khändava,  see  Forest. 

Khändoba,  modern  form  of  &iva,  227, 
note. 

Khara,  Ass,  Räksasa,  42,  143,  212. 

Khasä,  mother  of  demons,  38,  41,  47. 

Kicaka,  88;  Kicaka  demons,  47,  49. 

Kimkara  demons,  of  Yama,  112.  See 
Räksasas. 

Kimnaras,  descendants  of  Pulastya,  wor- 
'shipPitrs,  32,  54,  142 f.,  152 f.;  come 
from  feet  of  Brahman,  159;  created 
by  Budha,  ib.;  do  good  and  rejoice, 
175 ;  Kimnari,  fair,  deserted,  57, 
158. 

Kimpurusas,  descendants  of  Pulaha,  an- 
'drogynous,  43,  143,  146,  148,  158. 

King,  as  incorporate  spirit,  48;  as  divine, 
but  may  be  killed,  64,  71,  184;  deified 
by  Atri,  184;  healing  touch  of,  64. 


Kirätas,  mountaineers,  born  of  Agni,  104. 

Kirmlra,  a  Räksasa,  39  f. 

Kirti,  Farne,  daughter  of  Daksa,  54,  199, 
224. 

Kirtimat,  father  of  Kardama,  166;  an 
All-god,  174. 

Kokamukhä,  Wolf-face  (Durgä),  225. 

Kolähala,  mountain,  8. 

Krätha,  demon  destroyed  by  Krsna,  216. 

Kratu,  Niyata,  form  of  fire,  101;  perhaps 
father  of  Välakhilyas,  186,  191;  father 
of  Sun-guarding  seers,  199 f.;  mental 
son  of  Brahman,  189. 

Krauiica,  mountain,  pierced  by  Skanda, 
9,  18,  227 f.;  home  of  Vidyädharas, 
176. 

Kravyäda  Pitrs,  34. 

Kriyä,  daughter  of  Daksa,  wife  of  Brah- 
man and  of  Dharma,  83,  199. 

Krodha,  Wrath,  53,  116;  child  of  Siva, 
54,  62;  fire  of,  98;   and  Käma,   164. 

Krodhä,  mother  of  Bhüts,  36;  of  Kro- 
dhavasas,  46,  199. 

Krodhavasä,  199 f.;  Krodhavasä  demons, 
38,  45;  as  Kaiinga  kings,  48. 

Krostr,  Jackal,  son  of  Yadu,  ancestor 
of' Krsna,  214. 

Krpa,  son  of  Gautama,  183. 

Krsna,  3,  7,  9,  10,  12,  51;  203 f.,  213 f.; 
'  wife  and  wives  of,  13,  63,  163,  188, 
214;  charioteer  of  Arjuna,  215;  uses 
Garuda,  22;  father  of  a  Garuda,  23; 
uses  Visnu's  discus,  arms,  steeds  of, 
206,  215;  conquers  Varuna  and  Pan- 
cajana,  214;  helped  by  the  Sun,  88; 
by  Varuna  and  Pävaka,  215;  Krsna 
and  Sesa,  24;  slays  Ogha  and  other 
demons,  41,  48,  215 f.;  at  Khändava, 
47;  upholds  mountain,  216;  as  demi- 
god,  203;  with  Balaräma,  214;  with 
Indra  and  Utanka,  137 ;  as  Lokapäla, 
152;  gets  power  from  the  gods,  215; 
ignoble  tricks  of,  212, 215;  two  Krsnas, 
214;  as  child,  216;  holy  days  of*  69 f., 
217;  Yadusrestha,  206;  as  part  of 
Visnu,  215;  names  of,  217;  shrines 
of,*217;  marvels  told  of,  113,  215 f.; 
with  Upakrsnaka,  230;  relations  with 
Visnu,  204 f.,  213 f.;  with  Siva,  80, 
216f\,  221. 

Krta,  age,  48,  75 f.,  178,  217;  as  an 
'  All-god,  174. 

Krtänta,  see  Fate. 
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Krtavirya,  179. 

Krti,  an  All-god  ('?),  174. 

Krttikäs,  mothers  of  Skanda,  53,  105 f., 
'  227  f. 

Ksemä,  an  Apsaras,  160;  Ksema  or 
Ksemya,  an  All-god,  174. 

Ksetrajna,  form  of  Visnu,  206. 

Ksirapa,  milk-drinking,  Rsis,  34. 

Ksubh,  sun-worshipper,  89. 

Ksupa,  born  of  Brahman,  13,  198.  See 
Sneeze. 

Kubera,  Vaisravana,  Northern  god,  8, 
10,  182;  parents  of,  42,  142;  wife  of, 
63,  142;  seers  of,  144;  father  of 
Gandhamädana,  62;  of  Nalakübara, 
142 f.;  austerity  and  deformily  of, 
142,  147;  elephant  of,  17;  geese  of, 
19,  142,  144,  148;  grove  of,  139; 
attendants  of,  38,  144;  and  Vibhisana, 
43;  lord  of  Yätudhänas,  Yaksas,  etc., 
44f.,  142f.,  147f.;  of  Gandharvas, 
152,  155 f.;  called  Räjaräja,  Guhyä- 
dhipa,  Bhütesa,  Ailavila,  Naravähana, 
142,  144 f.;  overcome  by  Usanas,  who 
robs  him,  147,  180;  cursed  by  Agas- 
tya,  185;  worshipped,  especially  for 
treasure,  55,  146;  wealth  and  car  of, 
57,  142 f.,  145 f.;  as  leader,  56;  as 
lizard,  58,  143;  as  god  of  product- 
ivity,  147 f.;  god  of  power,  117;  im- 
manent in  kings,  64;  world  of,  60; 
gets  divinity  from  Brahman,  142 f.; 
heavenly  home  and  city  of,  59,  142, 
144;  fights  with  Kesin,  144;  con- 
verses  with  Mucukunda,  147;  friend 
of  Citraratha,  144;  of  Indra,  139; 
leads  &iva's  host,  145;  gives  Siva's 
weapon  to  Arjuna  and  helps  Räma, 
144,  161;  as  Lokapäla,  149 f.;  rela- 
tions  with  Siva,  219,  222,  note. 

Kuberaka,  calf  of  the  „good  people",  148. 

Kuhü,  70,  100  f. 

Kuksi,  disämpäla,  200. 

Kulaparvata,  mountains,  8. 

Kumära,  see  Skanda;  Kumärl,  Umä,  225; 
Kumärakas  as  Grahas,  230. 

Kumbha,  demon,  48;  son  of  Prahläda, 
133,  199. 

Kumbhakarna,  18,  39;  origin  of,  41  f., 
43,  127,  143;  defeats  Indra,  133;  his 
curse  of  sleep,  194. 

Kumbhända  demons,  52. 

Kumbhayoni,  an  Apsaras,  160. 


Kumbhinasi,  wife  of  Citraratha,  also  of 

Madhu,  155. 
Kumuda,    elephant,    17;     attendant    of 

Skanda,  230. 
Kunda,  attendant  of  Skanda,  230. 
Kunda,  a  Näga,  25. 
Kundadhära,  cloud  as  Maharsi,  188. 
Kuiijara,  father  of  Aiijanä,  14,  164;  name 

of  Vasistha's  mountain,  9,  185. 
Kunti,  Sun's  gift  to,  88,  214. 
Kürma,   tortoise,  Näga,  and  Kürmarüpa 

Asura,  201. 
Kuruksetra,  29;  holiness   of,   109,   136, 

149,  193;  Tirtha  of,  209. 
Kurus,  as  Nägas,  24,  28;  descend  from 

an  Asura,  51;   from  the  Sun,  88;  as 

£ivaites,  213,  219f. 
Kusadvipa,  10. 
Kusanäbha,   daughter  of,  96,  156;    and 

Ghrtäci,  164. 
Kusika,  182  f. 
Kusmändaka  (Näga),  and  Kusmändi  (Umä) 

52. 
Kustumbaru,  follower  of  Kubera,  156. 
Kusuma,  attendant  of  Siva,  230. 
Kutsa,  seer,  177. 
Kuvaläsva,  49. 
Kuvalayäpida,  elephant  of  Kamsa,  217. 

Lajjä,  Modesty,  199. 

Laksanä,  an  Apsaras,  160. 

Laksmana,  and  Räma,  174;  and  Indrajit, 

212;   taken  to  heaven,  140;  wife  of, 

156;  Laksmana,  an  Apsaras,  160. 
Laksmi,  53 f.;  wife  of  Damodara  (Visnu), 

63;  from  milk-ocean,  200;  and  Ala- 

ksmi,  76;  sky-horses  of,  158, 199,  208; 

with   Indra,    as   Sri,    141;    separate 

from    Sri,    224;    with   Kubera,    143; 

especially  as  wife  of  Visnu,  55,  208 f.; 

as  Rukmini,  163;  as  Devasenä,  229; 

in   creation,    190 f.,    199;    as   moon- 

phase,  102. 
Lamps,  religious  use  of,  32;  gift  of,  87, 

109. 
Land,  gift  of,  80. 
Lähgalin,  Balaräma,  212. 
Lanka,  14  f.,  108,  127,  142. 
Lata,  an  Apsaras,  160;  becomes  a  cro- 

codile,  163. 
Lavana,  43, 139;  son  of  Kumbhinasi,  155. 
Law,    created   by   Brahman,   194.    See 

Dharma. 
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Lekhas,  36,  186  f. 

Levirate,  166. 

Lie,  of  Indra,  131.    See  Truth. 

Light,  deified,  53;  is  goodness,  84;  three- 
colored,  168. 

Lightning,  one  with  Fire,  102;  form  of 
Siva,  222. 

Likhita,  story  of,  188. 

Linga,  222  and  note,  ib.    See  Siva. 

Lion,  form  of  Siva,  lions  dravv  his  car, 
223.    See  Man-lion. 

Lizarcl,  188.    See  Kubera. 

Logos,  form  of  Brahman,  178;  Vyäsa 
Krsna  as,  216. 

Lohitäyani,  7. 

Lokas,  Worlds,  three,  60,  150;  or  more, 
35,  61;  Bhürloka,  etc.,  11,  35;  sepa- 
rate worlds  of  gods,  141;  bad  worlds, 
60;  loka  as  log,  193;  supported  by 
earth,  78;  lowest  worlds,  111. 

Lokacara,  Närada,  189. 

Lokälokas,  222. 

Lokanadi,  6. 

Lokapälas,  elephants  of,  18;  worlds  of, 
61;  as  Chief  gods,  77,  82,  83 f.,  149 f.; 
give  Sword  to  Manu,  176;  sublimated 
forms  of,  152,  213. 

Lola,  father  of  Madhu,  155. 

Lomasa,  seer,  177. 

Lopämudrä,  wife  of  Agastya,  185. 

Lotus  and  lily,  red  not  worn,  68 ;  carried 
by  Agni,  107;  Indra  hides  in,  130; 
theft  of,  137,  182;  of  Visnu,  grl  ka- 
malälayä,  205;  lotus-born  Brahman, 
191,  205;  form  of  Visnu,  208,  218; 
Padmanäbha,  217. 

Love,  see  Käma. 

Macakruka,  149. 

Mada,  50,  138,  168. 

Madayanti,  mother  of  Asmaka,  182  f. 

Mädhava,    203;    Mädhavi,    daughter   of 

Yayäti,  104,  187. 
Madhu,  9,  43,  155,  192;   and  Kaitabha, 

47;   father  of  Dhundhu,   49;    Death 

from  marrow  of,  78 ;  as  Daitya  Asura, 

199;  Madhusüdana,  203. 
Madhurä,  king  of,  132;   place  of  Krsna, 

217;  mace  flung  to,  226;  Mathurä,*214. 
Madhurasvarä,  or  -nä,  an  Apsaras,  160. 
Magadha,  weather  of,  201;  Sivaite,  226; 

Mägadhi,  a  Mother,  220. 
Maghavat,  Indra,  82,  122. 


Magic,  26;  red  flowers  for,   68;    badly 

used  is  destructive,  120;  magic  eye- 

wash,    144;    vidyä   as  magic,    175 f. 

See  Mantra. 
Mahäbähu,  a  Marut  (may  be  adjective), 

170. 
Mahäbhäga,  Sapta-,  218. 
Mahäbhaya,    Terror,    son    of  Adharma, 

109,  199. 
Mahäbhisak,  Räjarsi,  187. 
Mahädeva,  Visnu,  '204,   219;   Siva,  219 

et  passim;  -devi,  Umä,  (passim);  Aditi, 

81;  Laksmi,  225. 
Mahäjaya,  see  Jaya. 
Mahäkäla,  Siva,  219;  -käli,  Umä,  224  f. 
Mahämati,  form  of  fire,  100. 
Mahänadi,  110. 
Mahänidrä,  Umä,  224. 
Mahäpadma,  elephant,  17,  126. 
Mahäräjas,     of    Buddhists,    152,    note; 

Gäturmahäräjika,  218. 
Maharsis,  35,  177  f. 
Mahäsruti,  153. 
Mahäyämya,  Gitragupta,  218. 
Mahendra,  Indra,  55;  and  Upendra,  204; 

mountain,   8,  48,  141,  160,  185,  193. 
Mahesvara,    Indra,    220;    Siva,   219;    a 

Rudra,  173;  -rl,  Umä,  224. 
Mahidevas,  as  seers,  177. 
Mahirana,  an  All-god,  174. 
Mahisa,   Dänava  Asura,  49;   a  Sädhya, 

175;  head  of,  bars  northern  pass,  186; 

slain  by  Mahisäsrkpriyä  Umä,  224; 

slain  by  Skanda,  228. 
Mahismati,  land  where  Agni  always  re- 

sides,  103. 
Mahodara,  head  of,  180. 
Mahoraga,  see  Näga. 
Mainäka,  mountain,  8f.,  10f.,  14,  59. 
Mainda,  son  of  an  Asvin,  15,  62, 103, 168. 
Maiträvaruni,  118. 
Maitri,  89. 
Malabar,  176. 

Malada,  origin  of  name,  132. 
Mälavi,  an  Apsaras,  49,  160. 
Malaya,  22,  160,  185. 
Mälin    and   Mälini,    41,    143,    159 f.;    a 

Mother,  229. 
Mälyavat,  mountain,  10;  demon,  41. 
Mamatä,   mother   of  Dirghatamas,   181. 

See  Utathya. 
Mämdhätr,  43,  92,  127,  139,  169. 
Mänasa,  lake,  19,  130. 
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Mändakanii,  rejuvenated,  163. 

Mandäkinl,  aerial  Ganges,  6,  60,  I6l. 

Mandapäla,  35,  llö. 

Mandara,  mountain,  9 f.,  29,  200;  Indra 
prays  there,  140;  Covers  earth,  I5l; 
Gandharvas  on,  I53f.,  I59f. ;  Man- 
daraväsini,  Umä,  225. 

Mandära,  tree,  7. 

Mandeha  spirits,  44. 

Mandodari,  wife  of  Rävana,  49. 

Manes,  see  Pitrs. 

Mani,  attendant  of  Skanda,  230. 

Mambhadra,  -vara,  or  Mänicära,  -vära, 
son  of  Rajatanäbha,  144,  148,  154. 

Manika,  a  Näga,  28. 

Manimat,  demon  and  king  and  Näga,  38, 
129,  144,  148;  Manimati,  town,  38,  51. 

Marikanaka,  spirit,  149;  seer,  188. 

Man-lion,  208,  210 f.,  217  f.    See  Avatar. 

Manmatha,  see  Käma;  Manmathakara, 
officer  of  Skanda,  as  genius  of  pro- 
ductivity,  230. 

Manoharä,  an  Apsaras,  160. 

Manojava,  son  of  Anila  and  Sivä,  170. 

Manoramä  or  Menä,  an  Apsaras,  6,  160. 

Manovati,  an  Apsaras,  159  f. 

Mantharä,  daughter  of  Virocana,  133; 
a  Gandharvl,  156. 

Mantra,  in  magic,  25;  power  of,  176; 
for  the  dead,  33;  raises  demons,  44; 
dispels  demoniac  illusion,  40;  dis- 
pels  disease  demon,  44;  compels  gods, 
62;  said  over  food,  44;  over  weapons, 
124;  over  plants,  181;  brahmasütra 
said  over  armor,  197. 

Manu,  son  of  Brahman  and  Süryaputra, 
190 f.;  older  than  Yama,  107,  201; 
as  son  of  Dyaus,  77;  Äditya,Vivasvat, 
Vaivasvata,  81,  85,  88,  201;  Sävarni, 
85 f.,  181,  188,  202;  Cäksusa,  36, 
174,  202 ;  Svärocisa,  202 ;  four,  seven, 
fourteen  Manus,  201,  202,222;  Manu 
and  Yama,  116;  marries  daughters 
of  Daksa,  199;  an  Agni,  202;  father 
of  Väja,  35;  of  Danda,  179;  of  Vena, 
166;  of  Arusi,  179;  Manu  or  Muni, 
father  or  son  of  Vasu,  170,  199; 
father  of  fires  as  Manu  or  Manyati, 
101;  father  of  All-gods,  174;  teaches 
Soma,  155 ;  receives  the  Sword,  176 ; 
Sästra  of,  179;  in  the  ark,  182;  Man- 
vantaras,  36,  196  f.,  222;  Manu  as 
daughter  of  Daksa  and  Apsaras,  160, 


200;  Manu's  diadem  made  by  Brah- 
man, 195.  Manu  ancestor  of  Krsna, 
214.    See  Merusävarni  and  Muni. 

Manyati,  or  Manu,  100 f. 

Manyumat,  son  of  Bhänu,  a  fire,  101. 

Mära,  Love  and  Death  (Pradyumna),  166. 

Mare's  Mouth,  see  Vadavämukha. 

Märganapriyä,  an  Apsaras,  160. 

Märgasirsa,  rnonth,  69,  203. 

Märi-amma,  cult  of,  226. 

Märica,  43,  81;  becomes  a  fiend,  185. 

Marici,  96,  170;  demiurge,  189 f.;  gives 
the  Sword  to  Rsis,  176;  an  Apsaras, 
160,  200;  Maricipa  Rsis,  35,  177; 
Marlcipas  as  Välakhilyas,  186. 

Märkandeya,  seer,  177 ;  wife  and  age  of, 
63,  188;  announces  godship  of  Go- 
vinda,  213. 

Marriage,  made  in  heaven,  66;  by  Brah- 
man, 193;  god  and  month  for,  69, 
84;  pradaksina  at,  106. 

Märtanda,  Vivasvat,  81,  107,  168. 

Maru,  a  Vasu,  170. 

Maruta,  a  Sädhya,  175. 

Märuta,  a  people,  96;  Märutaskandha, 
229.    See  Maruts  and  Väyu. 

Maruts,  8,  34;  sons  of  Diti  or  of  Aditi 
and  Dharma,  81,  199;  from  mä  rudas, 
96;  with  Rbhus,  35;  with  ASvins,  169; 
feared  and  worshipped,  55;  kings  of 
ganas,  56,  169;  world  of,  60,  94; 
names  of,  pränas,  95,  170;  belong  to 
Indra,  125 f.,  130,  140,  169 f.;  as  Pra- 
jäpatis,  seven  or  seven  times  seven, 
94 f.,  963  170;  Märuti,  and  Wind  as 
Marut,  94  f. 

Marutta,  Räjarsi,  106 f.,  139 f.;  relation 
to  Angiras,  180f.;  wealth  of,  188. 

Marutvati,  mother  of  Maruts  and  ASvins, 
96,  168,  170. 

Mäsaprastha  Rsis,  177. 

Mätali,  charioteer  of  Indra,  24,  125 f. ; 
Visits  Nägaloka,  26;  advises  Räma, 
125;  characterises  Närada,  189;  re- 
cognises  Brahman  as  destroyer,  196. 

Matanga,  as  Trisanku,  patron  of  Viä- 
vämitra,  183;  trees  grow  from  sweat 
of,  187;  changed  into  bird,  137. 

Mätangi,  mother  of  elephants,  17. 

MätariSvan,  134. 

Mäthara,  worships  the  Sun,  89. 

Mathurä,  see  Madhurä. 

Mati,  daughter  of  Daksa,  199,  225. 
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Matrieide,  enjoined  by  Gautama,  183; 
by  Jamadagni,  184. 

Matsya,  163. 

Mattamayüraka,  land,  227.    See  Mayüra. 

Mauneyas,  Apsarasas  and  Gandharvas, 
as  sons  of  Muni,  62. 

Mauravas,  destroyed  by  Krsna,  216. 

Maurya,  land,  227.    See  Mayüra. 

Maya,  son  of  Diti,  brother  of  Namuci, 
favored  by  Brahman,  9,  133,  194; 
cave  of,  15;  cleverness  of,  cities  built 
by,  49 f.;  battles  of,  93;  lover  of 
Hemä,  42  f.,  49,  133,  201;  tales  of, 
103,  117,  133,  164.    See  Mäyä. 

Mäyä,  illusion,  of  Maya,  49;  of  Indra, 
124;  of  Näräyana,  160;  of  Krsna, 
215;  of  Siva,  221;  of  fiends,  39  f., 
48;  personified,  50. 

MäyädevT,  wife  of  Sambara,  214;  Mäyä- 
vatl,  same  as  Mäyädevi,  50. 

Mäyävin,  an  Asura,  49. 

Mayüra,  48,  62.  See  Maurya,  Matta- 
mayüra,  and  Peacock. 

Meat,  sinful,  59;  offered  to  demons,  68 f.; 
right  to  eat,  104;  offered  in  sacrifice, 
146;  dog-meat,  174;  eatenornot,  183, 
188;  Visnu  refuses,  209.  See  Animals, 
Birds,  Sibi. 

Medhä,  daughter  of  Daksa,  199. 

Medhätithi,  138,  183. 

Medhävin,  tale  of,  9. 

Meghadüla,  156,  189. 

Meghamälin,  attendant  of  Skanda,  230. 

Meglianäda,  see  Indrajit. 

Meghapuspa,  steed  of  Krsna,  215. 

Meghavat,  mountain,  141. 

Memory,  deified,  53;  of  former  acts,  111, 
132,  217;  pratismrti  as  vidyä,  175; 
memory  of  Sruti  and  Smrti  lost, 
218. 

Menä,  wife  of  Himavat,  6,  11,  224. 

Menakä,  an  Apsaras,  mother  of  Pramad- 
varä,  wife  of  Urnäyu,  9,  95, 138, 153 f., 
161;  mother  of  Divodäsa,  164;  child 
of  Brahman  and  best  of  Apsarasas, 
160,  193. 

Meru,  a  northern  mountain,  5 f.,  10 f., 
19;  home  of  gods,  59 f.;  revered  by 
Sun,  86,  121;  owned  in  part  by  Ku- 
bera,  as  golden  mountain,  in  North, 
145,  151,  182;  home  of  Gandharvas, 
153,  and  Kurus,  186;  gift  of,  to 
Skanda,  230. 


Merusävarni,  eighth  Manu,  177,  202. 

Mesa,  ram  and  demon,  gift  of  Moon, 
228;  officer  of  Skanda,  230;  Varuna 
as  ram,  103.    See  Naigamesa. 

Messenger  of  gods,  67.  See  Agni,  Indra, 
Meghadüta. 

Mihira,  Sun,  89. 

Milk,  offering  of,  56,  69;  milky  way,  59; 
in  heaven,  61;  in  Yama's  abode,  113; 
milking  of  earth,  152.    See  Ocean. 

Minäksa,  Daitya,  167;  Minäksi,  147,  167. 

Minjika  and  -kä,  spirits  of  Rudra,  231. 

Minotaur,  8. 

Mirage,  see  Fata  Morgana. 

Misrakesi,  an  Apsaras,  159  f.,  164. 

Mitra,  an  Äditya,  as  Sun,  81  f.,  89;  a 
Marut,  89,  170;  represents  spirit, 
117;  Mitra  and  Varuna,  118 f.;  curses 
Urvasi,  162;  weapon  a  razor,  123; 
gift  to  Skanda,  230;  Agastya  refuses 
to  be  his  son,  185;  Miträ,  mitram, 
for  Citrä,  92,  160;  gods  with  Mitra 
names,  68,  89. 

Mitrasaha,  see  Kalmäsapäda. 

Mitravat,  a  demon,  84. 

Mlecchas,  come  from  Vena,  slain  by 
Visnu,  166,  218. 

Moksa,  34. 

Mole,  lucky  sign  on  cheek,  82. 

Monkeys,  see  Apes. 

Monotheism,  see  Trimürti. 

Moon,  Gandra,  Candramas,  Soma,  8,  55; 
leads  stars,  56,  82,  93;  demoniac,  48, 
62,  199;  Candra  as  Soma  or  not,  82, 
93;  as  witness,  66,  91;  worship  of, 
55;  makes  fog,  91;  as  deified  man, 
64;  day  of,  is  Indra's,  32,  69,  92; 
Kämyästami,  16;  auspicious  days, 
69 f.;  divided  (week),  70;  festival,  196; 
mark  or  shadow  on,  80f.,  89 f.,  135; 
one  must  not  look  at,  69,  106 ;  moon 
and  planets,  86,  90;  phases  of,  101  f.; 
and  ocean,  moon-rite,  92,  102;  Soma, 
son  of  Atri,  90 f.,  185;  father  of  Dadhi- 
mukha,  Budha,  etc.,  15,  91 ;  offerings 
to  Soma  Pitrmat,  31  f.,  56;  rapes  Tärä, 
52,  89;  lord  of  priests  and  plants, 
82,  90 f.;  leads  gods,  beauty  and 
world  of,  56,  60,  92 ;  wife  and  wives 
of,  53,  63,  83,  90,  199;  fighting  god, 
Äditya,  and  ruler  of  waters,  81,  89 f.; 
steeds  of,  92;  car  of,  117;  crescent 
as  bow,  124;   godship  limited,  179; 
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moon-stone,  92;  Soma  and  Agni,  146 f.; 
and  Gandharvas,  155;  and  Sun,  207; 
adorns  Siva,  form  of  Siva,  222;  gift 
of  Soma  to  Skanda,  228,  230;  epithets 
of,  lotus-lord,  etc.,  HO;  Soma  as  Loka- 
päla,  149  f.  See  Pitrs,  Siniväli,  Soma, 
and  words  beginning  with  Soma-. 

Morality-play,  see  Drama. 

Mothers,  of  Siva,  52;  seven  hosts  of 
Skanda's,  53;  Saurä  mätrs  and 
Mothers  of  Bhüls,  89;  Kauberyah, 
145;  creative  Mothers,  199;  cult  of 
Mother-goddes,  226.  See  Aditi,  Corn- 
mother,  Siva,  Skanda,  Umä. 

Mountains,  8;  rubbed  bare  by  elephants, 
18;  White  Mt.,  25f.,  45,  105;  abode 
of  gods,  59;  Kälägni  on  Mälyavat, 
Väyu  on  Hemaküta,  99;  mts.  hold 
earth,  are  Earth's  ear-rings,  79;  not 
owned  by  any  one,  80;  tracks  of  gods 
on,  59;  of  Sävitri's  foot,  86;  mts.  re- 
ceive  sin,  131 ;  make  gift,  230;  Indra's 
mts.,  141.  See  Asta,  Himavat,  Kailäsa, 
Kirätas,  Munjavat,  Vindhya,  etc. 

Mourning,  see  Funeral. 

Mrgavyädha,  a  Rudra,  173. 

Mrkandu,  father  of  Märkandeya,  188. 

Mrtyu,  see  Death  and  Yama. 

Mucukunda,  139;  fights  with  Kubera, 
147,  183. 

Mudgala,  67,  141. 

Mudita  Räksasas,  45;  Muditä,  wife  of 
Saha  Apa,  101. 

Müka,  a  demoniac  Näga,  52. 

Mukunda,  Visnu,  165. 

Mules,  steeds  of  Siva,  223. 

Muni,  daughter  of  Daksa,  mother  of  Ap- 
sarasas  and  Gandharvas,  62,  76,  120, 
152,  159,  199;  a  son  of  Ahar,  170; 
a  son  of  Apa,  171;  Muni  or  Manu, 
170,  199;  Munis  (saints),  34,  143;  as 
Gandharvas,  154;  as  Rsis,  177,  186; 
the  Seven  Munis,  186;  around  a 
king,  187. 

Munivirya,  an  All-god,  174. 

Munjavat,  mountain,  160. 

Mura,  Muru,  with  Naraka,  etc.,  41,  51, 
215,  217. 

Music,  in  religious  ceremonies,  72;  charm 
of,  147;  heavenly,  163;  of  Gandharvas, 
song,  152 f.;  of  Apsarasas,  159 f.;  lute 
of  ViSvävasu,  154;  Chälikya  song, 
161;  nymphs  sing  Rämacarita,  161; 


music  and  dance   in  Siva-cult,   223. 
See  Dance. 
Mustika,  demon,  215,  217. 

Näbhäga,  conquers  earth,  139;  son  of 
Manu,  201. 

Nabhoda,  an  All-god  (?),  174. 

Näciketa,  113. 

Nädijangha,  crane,  son  of  Kasyapa,  friend 
of  Indra,  184. 

Nägas,  10,  15,  17 f.;  and  Garuda,  21  f.; 
as  men,  23  f.,  27,  46;  sonsofVaruna 
and  Surasä,  120,  200;  live  in  water, 
in  Varuna's  home,  26,  118;  in  heaven, 
60;  hide  treasure,  149;  with  Yaksas, 
148;  with  Asuras,  47,  52;  enslaved 
by  Asuras,  51;  with  Siddhas,  etc., 
186;  as  Mahoragas  with  gods,  175; 
appear  as  arrows,  27;  steal  the  ear- 
rings  of  Aditi,  50;  frightened  by  Agni, 
107;  support  earth,  80;  live  in  trees, 
72;  flowers  offered  to,  68;  connected 
with  Mothers,  226;  adorn  £iva,  222; 
as  Indra's  weapons,  124;  Dhrtarästra 
best  of,  126;  Näga  as  a  Sädhya,  175; 
Nägadattä  or  -dantä,  an  Apsaras,  160; 
Nägadhanvan,  home  of  Nägas,  27; 
Nägadvipa,  11,27;  Nägähvaya,  Nägäh- 
va,  Hästinapur,  28;  Nägaloka,  26,  99; 
Nägamätr,  Surasä,  28,  44;  Nägatirtha, 
149. 

Nagnajit,  Krsna's  father-in-law,  a  Gän- 
dhära,  215. 

Nahusa,  Näga,  24;  seer  with  evil  eye, 
26,  45,  150;  royal  son  of  Äyus,  131, 
162;  father  of  Dhruva,  etc.,  53;  sacri- 
fices  to  Visvakarman,  81;  tries  to 
outdo  Indra,  126;  cursed  by  Agastya, 
130,  185;  kills  a  cow  for  sacrifice, 
131;  Indra  and  Brhaspati  plan  to 
oust  him,  150;  besung  by  Gandharvas, 
156;  name  of  a  Marut,  170. 

Naigamesa,  -meya,  103,  227  f.,  229  f. 

Nails,  not  to  be  bitten,  69. 

Nairrtas,  demons  of  under-world,  39,  41, 
44 f.,  109,  142 f.,  199;  created  by 
Kubera,  147,  148,  note;  -ti  dik,  45. 
See  Nirrti. 

Naksatras,  lists  of,  93.    See  Stars. 

Nakula,  son  of  an  ASvin,  167  f. 

Nala,  25,  62  f. 

Nalakübara,  142;  wife  of,  143. 

Nalini,  Ganges,  5 f.;  Kubera's  lake,  142. 
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Name,  power  through  knowing  meaning 
of,  182. 

Namuci,  brother  of  Maya,  48 f.;  son  of 
Vipracitti  and  Simhikä,  ib.,  97,  132 f.; 
son  of  Danu,  199;  slain  by  Indra 
with  foam,  122,  125,  132;  confused 
with  Vrtra,  129 f.;  sermon  of,  132;  a 
seer  of  the  South,  177. 

Nanda,  cowherd,  216;  officer,  with  Upa- 
nandaka,  of  Skanda,  230. 

Nandä,  Delight,  wife  of  Joy,  199;  an 
Apsaras,  160. 

Nandaka,  Visnu's  sword,  206,  215. 

Nandana,  grove  of  Indra  or  of  Kubera, 
130,  139,  141  f.,  143,  158;  attendant 
of  Skanda,  230. 

Nandi,  a  Gandharva,  153. 

Nandini,  cow,  17,  141,  182. 

Nandisvara,  Siva,  173,  222;  attendant  of 
Siva,  42 ;  of  Kubera,  143 ;  as  man,  146. 

Naptr,  an  All-god  (?),  174. 

Närada,  a  heavenly  being,  (cloud)  mes- 
senger, 62,  153  f.,  157,  163,  188;  son 
of  Brahman,  190;  son  of  Muni  or  of 
Virini,  189,  199;  curse  of,  25;  wor- 
ships  gods,  55;  hymn  of,  88;  tenets 
of,  178;  contest  with  Varuna,  121; 
born  of  Visnu,  188;  as  Rsi  in  Visvä- 
mitra  family,  177  f.,  183;  relation  to 
Parvata  and  Sukumäri,  188;  reveals 
Krsna's  divinity,  213;  Avatar,  218; 
makes  music  for  Siva,  222;  journeys 
with  Mätali,  125;  foments  quarreis, 
188. 

Naraka,  a  Räksasa,  with  Ogha,  41,  48; 
Bhauma,  50f.;  world  of,  60;  relation 
to  Earth  and  ear-rings,  79,  81 ;  slain 
by  Indra,  125;  and  by  Visnu,  140, 
215f.;  as  Yama's  world  or  hell,  108 f., 
112;  Naraka,  a  demon,  200. 

Naras,  spirits,  145,  152,  158;  Nara  as 
Lokapäla,  152,  note;  as  Arjuna,  213. 
See  Näräyana. 

Narasimha,  see  Man-lion. 

Naravähana,  Kubera,  142  f.,  145. 

Näräyana,  place  of  spirits,  14,  23,  145; 
Lokapäla,  152,  note;  throttles  Siva, 
226;  father  of  Naraka,  51;  husband, 
Visnu,  of  Laksmi,  63;  mäyä  of,  160; 
Urvasi  as  daughter  of,  164 ;  Brahman 
as  form  of,  197;  as  boar,  210;  as 
God,  203;  one  with  Visnu,  206,  208; 
hairs  of,  produce  Krsna  and  Bala- 


räma,  210,  212;  Nara  and  Näräyana, 

213;    Logos    as    emanation   of,   216; 

Näräyanas  as  Gopälas,  214. 
Narmadä,  Nerbudda  river,  5,  10,  13,  65, 

103,  187;  a  Gandharvl,  156. 
Näsatya,  „healer",  name   of  an  Asvin, 

168 f.;  näsatya  birth,  169,  200.    See 

Nose. 
Natä,  mother  of  Vinatä,  23. 
Naubandhana,  see  Deluge. 
Nidägha,  month,  53. 
Nidhis,  of  Kubera,  143;  Nidhisa,  Nidhi- 

päla,  144,  146. 
Night,  time  of  evil  spirits,  37,  43;  divine, 

53;  witness,  66;  invoked  as  goddess, 

131;  as  creative  power,  Asikni,  190; 

Kälarätri,  115;  fall  of  Visnu's  eyelid 

is  night,  208.   See  Brahman,  day  of. 
Nikasä,  mother  of  Räksasas,  42. 
Nikrti  or  Nirrti,  a  Vasu,  170. 
Nikumbha,   son   of  Prahläda,   father   of 

Sunda,  15,  48,  133,  199;  an  All-god, 

174. 
Nikumbhilä,  Gaitya,  goddess,  225. 
Nila,  10,  14;   son  of  Agni,  62,  104;  or 

son-in-law,  103;  mountain,  186. 
Nilakantha,  see  Siva. 
Nimi,  Ätreya,  king  of  Mithilä,  patron  of 

Gautama,  32,  116,  183;  curse  of,  179. 
Nirrti,  41;  devi,  mother  of  Death,  109, 

199;    hell,    148;    as   Lokapäla,   149; 

as   a  Rudra,   173;    as   a  Vasu,   see- 

Nikrti. 
Nisädas,  people,  29,  166. 
Nisadha,  mountain,  10;  a  people,  22. 
Nisäkara,  a  Garuda,  22;  a  seer,  187. 
Nisatha,  son  of  Balaräma,  212. 
Niscyavana,  fire,  100. 
Niskusita  or  -karsin,  a  Marut,  170. 
Nisunda,  Asura,  216. 
Nivätakavaca  demons,  47,  50,  213. 
Nivrtti  saints,  202. 
Niyata,  see  Kratu. 

Niyati,  Fate  as  Controlling  power,  74. 
Northern  Kurus,  see  Uttara  Kurus. 
Nose,  birth  through,  mark  of  birth,  169.. 

See  Näsatya  birth. 
Nrga,  becomes  lizard,  108,  188,  214  f. 
Nrsadgu,  Maharsi,  177. 
Nrsimha,  see  Man-lion. 
Nyagrodha,  tree,  form  of  Visnu,  6  f.,  208. 
Nymphs,  girls  of  heaven,  141.    See  Ap- 

sarasas. 
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Oath,  of  Brahman,  196;  taken  before 
Brahman,  198. 

Ocean,  Sagara  Aiksväka,  son  of  Brah- 
man, or  Samudra,  4,  6,  121  f.;  as 
Muni,  187;  four  or  seven  oceans,  11, 
122;  of  milk,  24,  119,  200,  207;  churn- 
ing  of,  28f.,  121,  200;  cursed  to  have 
monsters  and  be  salt,  121  f.,  135; 
ocean  and  Mare's  Head,  180;  challen- 
ged,  49,  121;  attacked  by  Skanda, 
121;  husband  of  Ganges,  63,  118, 
121;  lord  of  rivers,  56;  and  Sagara, 
goes  to  hell,  121;  in  invocation,  80; 
restores  life,  113;  ocean  and  moon, 
92;  and  Varuna,  117 f.,  121  f.;  drunk 
up  by  Agastya  and  by  Utathya,  121, 
185;  Atri  tries  to  fathom,  184;  gives 
boons,  121;  gift  of  Samudra  and  of 
Sägaras,  230. 

Offerings,  see  Sacrifice. 

Oglia,  slain  by  Räma  and  by  Krsna,  41, 
215. 

OghavatI,  river,  5;  royal  daughter  of 
Oghavat,  103. 

Ogres,  40. 

Om  or  Aum,  as  Veda,  195. 

Omens,  from  birds,  19, 103;  from  sounds, 
42,  72;  broken  vessels  unlucky,  76; 
from  flowers,  99;  padmahastä  auspi- 
cious,  205;  from  rainbow,  124;  from 
Fata  Morgana,  157;  from  moon,  93; 
from  stars  and  planets,  179,  182. 
See  Mole. 

Orissa,  caves  of,  103.    See  Kaiinga. 

Oxus,  river,  4,  6. 

Padma,  Näga,  24;  a  Nidhi,  142  f. 
Pairs,  of  gods,  81.    See  Trimürti. 
Päka,  52;  demon  slain  by  Indra,  134. 
Palälä,  a  Mother,  229. 
Palm,  Standard  of  Balaräma,  212. 
Pampa,  land,  159. 
Paiicacüdcä,  an  Apsaras,  160. 
Pailcajana,  Daitya  conquered  by  Krsna, 

214;  Päncajanya,  shell  of  Krsna,  206, 

215. 
Pancaka,  see  Satkara. 
Pancakälakartrpati,  title  of  Visnu,  218. 
Päiicarätras,    88,   213;    Sämkhya,    186; 

-rätrika,  218. 
Pancasikha,  saint,  156;  -Sikhä,  daughter 

of  Sändilya,  188. 
Pancavlrya,  an  AU-god  (?),  174. 


Pändus,  40. 

Pändya,  slain  by  Krsna,  215. 

Pänika     and     Pänitaka,     attendants     of 

Skanda,  230. 
Pannagas,  see  Serpents. 
Pärä,  river,  183. 

Paramakrodhin,  an  All-god,  174. 
Paramarsis,  177;  as  stars,  ominous,  179; 

chief  is  Sanatkumära,  181. 
Paramesthin,    as  Visnu,    207;    Pärame- 

sthyas,  Rsis,  178. 
Paräsara,  seer,  188. 
Parasu-Räma,    211.    See    Räma   Jäma- 

dagnya. 
Paratäpana,  a  Marut,  170. 
Paravasu,  a  seer  of  Indra,  138. 
Parigha,  an  attendant  of  Skanda,  230. 
Pärijäta,  tree,  7;  from  ocean,  55;  Indra 

robbed  of,  140,  214,  216. 
Parivyädha,  a  seer  of  Varuna,  120. 
Päriyätra,  mountains,  8. 
Parjanya,  son  of  Muni,  13,  199;  as  Indra, 

55,  138;  agricultural  god,  64;   gives 

rain,    78,    127 f. ;    as    Äditya,    81  f.; 

younger  brother  of  Püsan,  83;   as  a 

Gandharva,  153. 
Parnäda,  seer,  class  and  individual,  177. 
Parnäsä,  river,  5,  120. 
Parnikä  and  Parnini,  Apsarasas,  159  f. 
Parrot,  19 f.;  faithful  to  tree,  137;  form 

of  Apsaras,  163.    See  Sukl. 
Pärsni,  an  All-god,  174. 
Parvan  days,  holy,  87,  91. 
Parvata,   Maharsi,   177 f.,   188;   a  Vasu, 

170;    a    Gandharva,     153 f.,    157 f.; 

„father"  of  Rävana,  as  mountain,  92. 

See  Närada. 
Pärvati,  Umä,  224. 
Pasupati,   see   Siva;   Päsupata   religion, 

226. 
Pätäla,  home  of  Vainateyas,  22;  navel 

of  Nägaloka,  26;  city  in,  50;  location 

of,    61,    119;    evil   demons   in,   111; 

earth  sinks  into,  210;  home  of  Pail- 
cajana, 214. 
Path,  northern  and  southern,   of  moon 

and  sun,  35 ;  of  gods,  59 ;  of  Pitrs,  70. 
Pathikrt,  Agni,  102. 

Paulastya  demons,  39,  41.    See  Pulastya. 
Paulomas,  47,  50;  Paulomi,  see  £acl. 
Pausamäsa  rite,  92. 
Pävakas,  five,  101.    See  Agni. 
Pävana,  an  All-god,  174.    See  Väyu. 
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Pävani,  river,  5. 

Payosni,  river,  4,  65,  73. 

Peacock,  21;  flesh  not  eaten,  69;  as 
psychopomp,  109;  as  love-bird,  167; 
in  cult  of  Siva  and  Skanda,  224,  227. 
See  Mayüra,  Maurava,  Maurya. 

Perfumes,  see  Incense. 

Persian  name  of  Sun,  89. 

Phälguna,  marriage-month,  69. 

Phallus,  see  Siva. 

Phenapa  Rsis,  33 f.,  177;  followers  of 
Närada,  178. 

Philosophy,  of  Manu  and  Bhrgu,  179. 

Physiology,  of  Atri,  185. 

Pictures,  see  Citralekhä. 

Pigeon,  20,  103 f.;  discourse  of,  180.  See 
Kapotaroman  and  Sibi. 

Pinäkin,  a  Rudra,  173.     See  £iva. 

Pingala,  door-keeper  of  Sun,  87;  atten- 
dant  of  Kubera,  144;  Ekäksipingala, 
142;  Pingäksi,  145. 

Pippala,  tree,  6  f. 

Pisäcas,  3,  30f.,  43 f.;  marriage  of,  45; 
robbers  and  gods  of  Dasyus,  32,  45; 
worship  Pitrs,  32;  eat  flesh,  37  f.,  45, 
47;  Pisäca-faced  steeds  and  horse- 
faced  Pisäcis,  40, 176 ;  created  by  Siva, 
187;  as  human  beings,  46;  live  in 
trees,  72;  side  with  Rävana,  143; 
Pisaci  becomes  an  Apsaras,  45;  Pai- 
§äcagraha,  229. 

Pitämaha,  Great  Father,  as  Prajäpati, 
see  Brahman;  seven  Pitämahas,  31. 

Pltha,  demon,  51,  215,  217. 

Pitrlokarsis,  see  Rsis. 

Pitrpati,  Yama,  108. 

Pitrrüpa,  a  Rudra,  173. 

Pitrs,  Fathers,  Manes,  8;  cult  of,  32;  as 
spirits,  29f.;  Pitrvana,  31;  as  Rsis, 
35,  177;  moon-path  of,  35;  gods  of 
gods,  33 f.;  seven  families,  33;  Agni 
lord  of,  105;  with  Guhyakas,  147; 
king  honors,  71;  as  gods,  34,  64;  bull 
sacred  to,  16;  connected  with  moon, 
92;  with  fires,  101,  104;  with  Vis>e 
Devas,  174;  opposed  to  gods,  176; 
Pitrs  of  Pitrs,  196;  gifts  of,  230; 
worship  of,  37, 56.  See  Rsis,  Saumyas, 
Vis>e  Devas. 

Planets,  cruel,  46;  world  of,  60;  Saturn, 
Venus,  and  Jupiter,  86;  sun  is  lord  of, 
93;  affect  plants,  180 f.  See  Brhaspati, 
Graha,  and  USanas. 

Indo-Aryan  Research.  III.  ib. 


Plants,  Soma  lord  of,  93;  names  from, 
156;  like  arrows  of  Love,  167;  as 
weapons,  123;  treated  by  Mantras, 
181;  affected  by  stars,  179 f.;  from 
Surabhi,  200. 

Playground  of  gods,  59.  See  Kubera, 
Rudra,  and  Siva. 

Pleiades,  see  Krttikäs. 

Poison,  26,  219. 

Pole-star,  see  Dhruva. 

Prabhä,  as  Suvarcalä,  63,  143;  an  Ap- 
saras, 160. 

Prabhäsa,  Maharsis,  35,  177;  a  Vasu, 
father  of  Visvakarman  by  Brhaspati's 
sister,  170,  181;  minister  of  Yaruna, 
119. 

Prabhätä,  mother  of  Prabhäsa  and  Pra- 
tyüsa,  170,  199. 

Prabhava,  a  Sädhya,  175. 

Pracetas,  Präcetasas,  7,  120,  200;  sons 
of,  as  „good  people",  148;  Präcetasa 
as  Prajäpati,  189 f.;  Manu,  202.  See 
Daksa. 

Pracinabarhis,  seer,  120,  190,  202. 

Pradaksina,  around  trees,  temples,  etc., 
72;  around  fire,  106. 

Pradätr,  an  All-god,  174. 

Pradesa  Prajäpatis,  202. 

Prädhä,  daughter  of  Daksa,  199;  mother 
of  Bhänu,  77;  of  Gandharvas,  152; 
of  six  Apsarasas,  159,162. 

Prädurbhäva,  see  Avatar. 

Pradyumna,  Raukmineya,  51,  59,  214; 
as  Käma,  164;  form  of  Visnu,  206 f.; 
story  of  his  adoption,  214. 

Prägjyotisa,  home  of  western  Asuras, 
50  f.,  216. 

Praheti,  Räksasa,  41. 

Prahläda,  Prahräda,  Asura,  48,  50 f.,  125; 
origin  and  sons  of,  199;  history  of, 
133 ;  gets  Indra's  power,  135 ;  taught 
by  Uäanas,  180;  virtuous,  194;  as  Pra- 
jäpati, 191 ;  story  of  Skanda's  spear, 
228;  slain,  134. 

Prajägarä,  an  Apsaras,  160. 

Prajäpati,  as  Brahman,  189  f. ;  as  Daksa, 
ib.;  Brahman  and  Prajäpati,  195;  as 
boar  and  tortoise,  210;  in  plural  as 
Creators,  23,  178 f.;  Seven  Seers  as 
Prajäpatis,  182,  190 f.;  twenty-one, 
198.     See  Brahman. 

Prakrtis,  creative  powers,  190. 

Pralamba,  demon,  212,  215,  217. 
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Pramada,  with  Mada,  as  demon,  50. 

Pramadvarä,  story  of,  11-4,  154,  161. 

Pramatha  demons,  19,  44. 

Pramätha,  attendant  of  Skanda,  230. 

Pramäthini,  an  Apsaras,  160. 

Pramati,  Bhärgava,  son  of  Cyavana, 
161,  179. 

Pramlocä,  an  Apsaras,  159  f. 

Pramuca,  -ci,  -cu,  demon,  116,  132,  177. 

Pränas,  breaths,  airs,  anthropomorphic, 
95;  five  or  seven,  94,  98;  quarrel  of, 
195  ;  Präna,  son  of  Varcas,  170.  See 
Väyu. 

Präpti,  Posession,  wife  of  Peace,  199; 
daughter  of  Jaräsandha,  214. 

Prasami,  an  Apsaras,  160. 

Prasenajit,  husband  of  the  Gauri  river  5. 

Pratardana,  born  of  sacrifice,  son  of  Di- 
vodäsa,  138. 

Pratipa,  father  of  Samtanu,  187. 

Pratismrti,  a  vidyä,  176. 

Pratita,  an  All-god,  174. 

Pratyüsa,  a  Vasu,  father  of  Devala,  170. 

Pravara,  guides  Airävata,  127. 

Pravrtti,  and  Nivrtti,  kinds  of  saints,  202; 
as  Prädurbhävas,  218. 

Prayäga  (Allahäbäd),  6,  27,  162,  183; 
resort  of  Brahman,  193. 

Prayuta,  a  Gandharva,  153. 

Pretas,  Ghosts,  29  f.,  36 ;  as  Bhüts,  37;  as 
„good  people",  148 ;  pretakrtyäni,  30 f. ; 
pains  of,  in  hell,  110 f.;  abode  of,  with 
Yama,  108 f.;  pretasattva,  151;  preta- 
gopas,  guardians  of  hell,  114.  See 
Pitrs,  Punyajana. 

Priest,  from  mouth  of  Brahman,  194; 
power  of,  26,  29,  176;  haters  of,  43, 
murder  of,  110,  131  f.;  impure  man 
may  not  touch,  106;  priests  go  to 
hell,  54;  as  gods,  64;  give  power,  131; 
honored,71;  murmur  benedictions  and 
remove  sin,  79,  178;  gifts  to,  33,  68, 
109;  Soma  or  Brhaspati  is  lord  of, 
82;  theirlaw  that  of  Agni,  106;  Bali 
and  priests,  133;  Brahman  is  Bräh- 
manavatsala,  195;  sixteen  fire-priests, 
107*. 

Präni,  as  Ganges  and  mother  of  Visnu,  6; 
PrSni  Maharsis,  35,  177. 

Prsthaja,  form  of  Skanda,  227. 

Prthivi,  81.   See  Earth. 

Prthu,  brother  of  Alistanemi,  23;  Vasu, 
171;  Vainya,  4;  father  of  Earth,  78, 


166;  royal  seer,  178;  deified  by  Atri 

184;  Avatar,  218. 
Prthüdaka,  on  the  Sarasvati,  193. 
Priti,  mother  of  Agastya,  185. 
Priyä,  wife  of  the  Adbhuta  and  mother 

of  the  Bharata  fire,  101. 
Priyamukhyä,  an  Apsaras,  160. 
Püjä,  see  Worship. 
Püjani,  talking  bird,  20. 
Pulaha,  son  of  Brahman,  father  of  Kim- 

purusas  and  wild  animals,  199. 
Pulastya,    son    of   Brahman,    father   of 

Kimnaras,  apes,  and  demons,  41,  143, 

148,   152,   189  f.,   200;   Agastya  from 

Pulastya,  185;  father  of  Viäravas,  etc., 

191,  199. 
Pulomä,  wife  of  Bhrgu,  47, 133,  179;  tears 

become  river,  194. 
Puloman,  son  of  Danu,   48,   199;  killed 

by  Indra,  123,  125. 
Punarvasu,  Naksatra  under  Aditi,  81. 
Pundarikä,  an  Apsaras,  160. 
Pundariyaka,  an  All-god  (?),  174. 
Punishment,  see  Danda  and  Rod. 
Punjikasthalä,  an  Apsaras,  14,  96,  159 f.; 

curses  Rävana,  42, 120;  called  Varuna- 

kanyakä,    cursed,    becomes    Aiijanä, 

164;  rape  of,  offends  Brahman,  195. 

See  Aiijanä. 
Punyajana,    „good   people",    148.     See- 

Pretas. 
Punyakrt,  an  All-god,  174. 
Puränas,  compared  with  epics,  147,  152, 

196,  210,  211  (bis);   Puränic  elements 

in  Sivaism,  222. 
Pmi,  city,  217. 

Pürna  and  Pürnäyu,  Gandharvas,  153. 
Puru,  king,  187;  mountain,  162. 
Purukutsa,   king,   husband  of  Narmadä 

river,  5. 
Purüravas,  53,  63,  91,  95,  131,  157,  162, 

164. 
Purusa,  as  Avatar,  218. 
Pürvacitti,  an  Apsaras,  160. 
Püsan,  anÄditya,  81  f.,  83 f.;  not  honor- 

ed,    55,    196;    older  than  Parjanya, 

128;  teeth  knocked  out,  223;  gift  of, 

to  Skanda,  230.   See  Sun. 
Puskala,   son  of  Bharata,   and  Puskalä- 

vata,  his  town  in  Kandahar,  157. 
Puskara,   son  of  Varuna,   91,  119;   holy 

place  where  Brahman  sacrificed,  193. 
Puskaramälini,  Indra's  hall,  59. 
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Puspadanta,  elephant,  17;   an  attendant 

of  Siva,  230. 
Puspaka,  Kubera's  car,  142,  145. 
Puspodakä,  river,  5,  109  f. 
Puspotkatä,  mother  of  Rävana,  41,  143. 
Pusti,  daughter  of  Daksa,  199,  224. 
Pusya,  Naksatra  under  Brhaspati,  181. 
Pütanä,  bird-demon,  slain  by  Krsna,  208, 

215  f.,  218,  229. 
Pütika,  plant,  93. 

Rägä,  daughter  of  Brhaspati,  100. 

Raghu,  Räma's  ancestor,  as  healer,  169. 

Rähu,  Svarbhänu,  eclipse-demon,  who 
shoots  the  sun  or  swallows  it,  14, 
44,  184,  188;  daughter  of,  53;  size 
of,  85;  sun  overcomes,  87;  activities 
of,  91,  134. 

Raibhya,  one  of  Indra's  Seven  Rsis,  138. 

Rainbow,  124. 

Raivata,  a  Rudra,  173. 

Räjarsis,  34,  140,  177  f.,  187. 

Räjasüya,  performers  of,  live  with  Indra, 
140. 

Rajatanäbha,  spirit,  148. 

Räkä,  moon-phase,  41,  70,  101  f.,  143. 

Räksasas,  demons  who  injure,  10 f.,  14; 
or  guard,  38,  59,  88;  generally  by 
night,  36 f.,  38 f.,  43;  born  of  Yadu, 
187;  of  human  descent,  40;  formerly 
Gandharvas,  154;  known  as  Kimkaras 
and  Pisäcas,  45 f.;  worshipped,  30; 
Kubera  is  their  refuge,  143;  dispelled 
by  fire,  40 ;  destroy  sacrifice,  41 ;  beauty 
of,  41;  possess  Saudäsa,  182;  Sikhan- 
din  as,  62;  food  of,  68 f.;  in  hell,  112; 
evil  demons  side  with  Rävana,  143; 
have  Yama-names,  115 ;  Räksasagra- 
has,  229;  give  boar  and  buffalo  to 
SN  anda,  228.  See  Pramathas,  Nairrtas, 
Mandehas,  Räma. 

Raksitä,  an  Apsaras,  160. 

Ram,  see  Mesa. 

Räma  as  Baladeva,  see  Balaräma. 

Räma  Däsarathi,  Räghava,  4.  13,  15,  20, 
176 f.;  befriended  by  Garuda,  22;  by 
Ocean,  121;  slays  Räksasas,  41  f., 
217;  arrows  of,  27;  blest,  30;  king- 
dom  of,  free  from  snakes,  25;  attacks 
Abhiras,  121;  shrines  built  by,  70; 
favored  by  Sun,  87;  by  Bharadväja, 
183;  like  Parjanya  and  Indra,  128, 
140 ;  visited  by  Agastya,  185 ;  in  Yama's 


home,  113;  placates  Rudra,  Visnu, 
and  All-gods,  174;  Rämacarita,  161; 
Rämagiri,  140;  Räma  and  Mahodara, 
180;  Avatar,  but  not  at  first  Visnu, 
9,  211  f. ;  recognised  by  Brahman,  194; 
like  Siva,  219;  as  Fate,  74. 

Räma  Jämadagnya,  Bhärgava,  Parasu- 
Räma,  10,  184,  211,  217,  226. 

Ramana,  son  of  Varcas,  17& 

Rämaniyaka,  island,  27. 

Rambhä,  an  Apsaras,  wife  of  Nalakübara, 
drama  of,  143,  159  f. ;  curses  Rävana, 
42;  Rambhä  and  Tumbaru,  156;  loved 
by  Indra,  164;  changed  into  a  stone 
by  Viävämitra,  137  f.,  164,  183. 

Rasätala,  61,  111,  119,  210. 

Rasmivat,  an  All-god  (?),  174. 

Rata,  mother  of  Vasus,  165,  170. 

Rati,  Desire,  54;  as  Apsaras,  160 f.;  and 
Käma,  164;  wife  of  Käma,  165,  199; 
wife  of  Sambara,  214. 

Ratiguna,  a  Gandharva,  153,  165. 

Raudra  spirits,  174,  186;  Raudra,  son  of 
Uäanas,  179. 

Raudräsva,  lover  of  Ghrtäci,  164. 

Raudreya,  Maharsi  of  the  West,  177. 

Raukmineya,  see  Pradyumna. 

Raumya  spirits  (born  from  hair-pits,  stars), 
223.    See  Stars. 

Raurava,  see  Hell. 

Rävana,  genealogy  of,  41,  81,  143;  de- 
scribed,  39,  41  f.;  sons  of,  15;  and 
Kubera  and  Kimpurusas,  142  f.,  158; 
arrows  of,  27;  fights  Jatäyus,  23;  con- 
quers  Nägas,  etc.,  28,  119,  176;  slays 
Süryabhänu,  142;  defeated  by  Räma, 
212;  cursed  by  various  women,  42, 
164;  made  impotent,  67;  chief  ex- 
ploits,  42 f.,  92,  111;  Sun  will  not  fight 
with  him,  87;  aidedby  Brahman,  195; 
scorned  by  Visnu,  43;  mocked  by 
Närada,  188;  Rävana  and  Siva,  219; 
as  fifth  Lokapäla,  149.  See  Airävata, 
Räksasa,  Räma,  Rambhä,  Sita. 

Ravi,  see  Sun. 

Rbhus,  35. 

Rclka,  son  of  Dyaus,  77;  of  Cyavana, 
183;  Bhärgava,  179;  receives  white 
horses  from  Varuna,  121;  marries 
Gädhi's  daughter,  183 ;  father  of  seers, 
see  Jamadagni  and  Sunahsepa. 

ftddhi,  Success,  wife  of  Kubera,  63, 142, 

147. 
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Rebirth,  110;  memory  in,  111;  as  hell 
112;  not  instantaneous,  191. 

Rejuvenation,  of  Mändakarni,  163;  of 
Cyavana,  169. 

Renukä,  mother  of  Parasu-Räma,  184, 
211;  revived,  226. 

Resurrection,  of  Sibi's  son,  104;  of  Näci- 
keta,  of  Sämdlpani's  son,  113;  of  Pra- 
madvarä,  114;  Vandin  resurrects  Ka- 
hoda,  120;  Indra  resurrects  Gandhar- 
vas,  155;  Rharadväja  and  Yavakrita 
revived,  184;  Renukä  revived,  226. 
See  Brahman,  Indra,  Visnu,  and  Samji- 
vana. 

Revati,  81;  and  Balaräma,  212;  mother 
of  Skanda,  227. 

Rice,  offerings  of,  56;  to  Moon,  92;  to 
Visnu,  209. 

Right,  see  Dharma. 

Rivers,  3 f.;  lord  of,  56,  117;  without 
owners,  80;  mothers  of  fires,  101; 
assume  sin,  132;  Narmadä,  mother 
of  Sudaräanä,  103;  Oghavati,  Puspo- 
dakä,  Vaitarani,  103,  110;  ParnäSä, 
120;  from  tears,  194;  from  blood,  16; 
gifts  of,  230.  See  CarmanvatI,  Ganges, 
Kaveri,   Sarasvati,  Vitastä,   Yamunä. 

Rksarajas,  son  of  Visnu,  15. 

Rksavat,  mountain,  13. 

Rocamäna,  daimonion,  204. 

Rod  (Punishment),  of  Yama  and  as  spe- 
cial divinity,  112;  Danda  worships 
Sun,  89;  Käladanda,  li2;  form  of 
Visnu,  198.     See  Danda. 

Roga,  charioteer  of  Antaka  (Death  served 
by  illness),  114. 

Rohini,  Jämbavati,  13;  star,  wife  of  Soma, 
53,  63,  90;  daughter  of  Hiranyakasipu, 
101;  mother  of  Balaräma,  108,  214; 
asSurabhi,  mother  ofcows,or  daughter 
of  Surabhi,  121,  153,  200;  Usually  as 
star,  Aldebaran,  Soma's  favorite  wife 
(wife  of  Krsna  only  in  H),13,  63,  214. 

Rohita  Gandharvas,  list  of,  156. 

Rohitaka,  land  loved  by  Skanda,  227. 

Roots,  offerings  of,  56. 

Rosary,  92,  219  and  note,  222,  224. 

Rsabha,  52;  Avatar,  218. 

ftsis,  seers,  saints,  food  of,  27;  countless, 
178;  one  with  Pitrs,  34  f.,  176,  178; 
worlds  of,  61 ;  live  in  Sun,  85 ;  create 
worlds,  178;  kinds  of,  177 f.;  groups 
by   heptads,    138;    adore    Twilights, 


bless  worlds,  69,  178;  gods  of  earth, 
177;  in  Indra' s  heaven,  give  Sword 
to  Indra,  140,  176;  Seven  Rsis  as 
Great  Bear,  with  Manu  in  ark,  177, 
202;  around  Pole-star,  187;  relations 
with  Brahman,  189  f.,  195  f. ;  and  Lotus- 
theft,  182. 

ftsyamüka,  mountain,  11. 

RsyaSniga,  son  of  Vibhändaka  and  a  doe, 
husband  of  Öäntä,  ancestor  of  the 
demon  Alambusa,  40.  49,  162;  forces 
Indra  to  rain,  128,  139. 

Rta,  a  Rudra,  173. 

lUadhäman,  Visnu,  207. 

Rteyu,  one  of  Varuna's  Seven  Rsis,  120. 

Rtusthalä,  an  Apsaras,  160. 

Rtvan,  See  Satvan. 

Ruci,  wife  of  Devasarman,  135;  an  Ap- 
saras, 160. 

Rudra,  8;  seed  of,  9;  spear  of,  225;  play- 
ground  of,  37,  221;  path  and  Gäthä 
of,  59;  as  All-god,  174;  gets  sword 
and  tenets  from  Brahman,  176,  178 ; 
as  Agni  or  son  of  Agni,  103,  221 ;  as 
Käma,  165;  as  devastating  form  of 
Siva,  221 ;  probably  as  Siva  conquers 
Vipracitti,  134;  receives  worship,  55, 
teaches  Välakhilyas,  186 ;  attacks  Sun, 
83;  as  Siva,  139,  184,  189  f. 

Rudräni,  63,  221,  224. 

Rudras,  eleven,  names  of,  28,  52,  172 f.; 
origin  of,  199;  descendants  of  Tvastr, 
Surabhi,  etc.,  173, 200;  warrior  attend- 
ants  of  Yama  and  Skanda,  113,  123; 
173;  worship  and  come  from  Visnu, 
34,  207;  Visnu  as  eighth,  175;  1100 
Rudras,  223;  make  gifts  to  Skanda, 
230. 

Rukmin,  pupil  of  Druma,  158. 

Rukmini,  wife  of  Krsna,  63;  part  of 
Laksmi,  163,  214;"tale  of,  215. 

Ruru,  tale  of,  67,  114;   an  All-god,  174. 

Saci,  Paulomi,  Indräni,  50,  52,  63,  97; 
and  Nahusa,   130,   140  f.    See  Indra. 

Sacrifice,  due  to  fear,  55;  forms  of,  68; 
gods  depend  on,  58;  gods  who  steal 
sacrifices,  64,  68;  theft  of,  101;  £iva 
takes,  110;  flees  as  deer,  223;  sinners 
omit  sacrifice,  59;  gods  take  only 
essence,  66,  68;  cult  and,  68;  human, 
103;  bloodless,  106;  of  meat  and  se- 
samum,    146;   given  to  Asuras,   130; 
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head  of,  131;  as  divinity,  68;  Pra- 
tardana  born  of,  138;  Yajna-Avatar, 
218;  seven  Soma-sacrifices,  138. 

Sädhyä,  mother  of  Vasus,  97,  170;  of 
Sädhyas,  175. 

Sädhyas,  fighting  gods,  sons  of  Dharma, 
8,  123,  175 f.,  199;  Pitrs  of,  33;  feared, 
55;  flee,  56;  grouped  with  others,  173, 
199;  gifts  of,  230. 

Sadvrtti,  Devasenä  as,  229. 

Sagara,  son  of  Jumna  river,  5,  121;  hus- 
band  of  Sumati  and  Kesini,  22,  63, 
122;  relations  with  Garuda,  22;  and 
with  Indra,  137;  excavates  Ocean's 
bed,  121  f. ;  Sägaras,  consumed  by 
Kapila,  216  f.    See  Ocean._ 

Saha,  an  All-god,  174;  Saha  Äpa,  water- 
power,  101 ;  storyof  Saha  and  Athar- 
van,  102;  Saha  Apa,  as  Vasu,  104, 
170;  Sahä,  an  Apsaras,  160. 

Sahadeva,  son  of  an  Asvin,  167  f. 

Sahajanyä,  an  Apsaras,  159  f. 

Sahya,  a  spirit  of  light,  88. 

Saibya,  a  descendant  of  Sibi,  182;  steed 
of  Krsna,  215. 

Sailäbha,  an  All-god,  174. 

Sailüsa,  a  Gandharva,  father-in-law  of 
Vibhisana,  42,  153  f.;  as  Rohita, 
156  f.* 

Säkadvipa,  9. 

Säkambhari,  11  f.,  as  Umä,  224. 

Säkha,  form  of  Skanda,  227  f.,  230.  See 
Bhadrasäkha. 

Sakra,  epithet  and  name  of  Indra,   122. 

Sakti,  son  of  Visvämitra,  182. 

Sakuni,  fiend  in  bird-form,  200. 

Sakuntalä,  161,  183. 

Sälagräma,  Visnu,  209. 

Sälakatankatä,  demon,  107  f. 

Sälävrkas,  18,  20. 

Öälisiras,  a  Gandharva,  153. 

Sälmali,  tree,  of  torture,  111 ;  Brahman 
rested  under,  193. 

Sälva,  king  of  people  and  people  opposed 
to  Krsna,  51,  217. 

Sama,  Peace,  son  of  Right  and  of  Day, 
170,  199. 

Samä,  land,  18. 

Sämaveda,  179. 

Samba,  a  demon  (=  Sambara?),  15. 

Samba,  son  of  Krsna,  15,  31,  59,  222. 

Öambara,  demon,  son  of  Danu,  48 f.,  199; 
fights  with  Soma,  slain  by  Indra,  93, 


134;  discourses  as  ascetic,  134;   his 

wife  adopts  Pradyumna,  214. 
Sambhala,  village,  218. 
Sambhu,  a  Rudra,  173;  epithet  of  Brahman, 

197;  of  Siva,  219  f. 
Sambuka,  var.  lec.  for  Jambuka;  Sam- 

büka  and  Jambuka,  officers  of  Skanda, 

230. 
Samdhyä,  Twilight,  divine  wife  of  Vidyut- 

kesa,  53,  107;  of  Püsan,  83;  usually 

dual,  adored  by  Rsis,  69;  as  witnesses, 

66;  of  ages,  76. 
Sämdlpani,    story   of,    113;    taken   from 

H  into  S,  216. 
Samgraha    and  Vigraha,    attendants    of 

Skanda,  230. 
Samhräda,  demon,  199. 
Sami-wood,  102. 
Samici,  an  Apsaras,  160;  becomes  a  cro- 

codile,  163. 
Samjivana,  life-restorer,  25. 
Samjnä,  mother  of  Aävins,  85,  169. 
Samkara,  an  All-god  (?),  174 ;  as  Siva,  10 

(and  often). 
Samkarsana,   Baladeva   as   ploughman, 

form  of  Visnu,  206  f.,  212. 
Sämkhya,    a   seer,    177;    religion,    186; 

Sämkhya-Yoga,  101.    See  Käpila. 
Samkoca,  an  Asura,  52. 
Samksaya,  a  Marut,  170. 
Samnihita,  form  of  fire,  101. 
Sampäti,  son  of  Aruna,  15,  21  f.,  84,  187, 

200. 
Sampraksäla  Rsis,  186. 
Samsraya,  Prajäpati,  200. 
Samtänaka,  tree,  7. 
Samtanu  (Säntanu),  5,  171,  187. 
Samtati,   Continuance  (?),  divine  power, 

225. 
Samudra,  see  Ocean. 
Samüha,  an  All-god,  174. 
Samvarana,  ancestor  of  Kurus,  88,  155. 
Samvarta,    son   of   Angiras,   brother   of 

Brhaspati,  Sivaite,  177,  181,  199. 
Samvrtti,  Fulfilment,  divine  power,  74.. 
Samyamana,  -i,  palace  of  Yama,  108. 
Samyati,  Effort,  divine  power,  53. 
Öamyu,  fire  of  seasonal  sacrifices,   100.. 
Sana,  son  of  Brahman,  191,  202. 
Öanaiscara,  son  of  the  Sun,  Saturn,  85  f.. 
Sanaka,  Sanandana,  and  Sanätana,  sons, 

of  Brahman,  191. 
Sanatkumära,   chief  Paramarsi,   son  of 
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Brahman,  164,  181,  200;  upholds  Atri 
against  Gautama,  184, 191 ;  as  Pradyu- 
rana,  214;  as  Skanda,  227;  Sanatsu- 
jäta,  191,  202. 

Sandal-wood,  7. 

^ändili,  de  vi,  10,  22,  104;  a  Vasu  mother 
of  Anala,   170;   Sändilya,    sage,   188. 

Sankha,  Näga,  28;  Nidhi,  143,  146. 

Sankhapad,  an  All-god,  174;  -pada,  son 
of  Manu,  202. 

SankhinI,  goddess,  11. 

Sankukarna,   attendant  of  Skanda,   230. 

Santa,  son  of  Ahar,  170;  of  Äpa,  171; 
Santa,  see  Rsya&rnga. 

Säntanu,  same  as  Samtanu. 

Sänti,  former  Indra,  136. 

Saptajana  Rsis,  calendar  seers,  177. 

Saptakrt,  an' All-god  (?j,  174. 

Sarabha,  18  f.,  159;  a  Dänava,  19;  son 
of  Parjanya,  62,  128;  of  Yama,  115; 
as  Visnu,  208. 

Sarabhanga,  son  of  Gautama,  brother  of 
Agastya,  visited  by  Indra,  140,  183, 
185;  welcomed  toheaven  by  Brahman, 
193. 

Saradrsti  (or-vrsti),  a  Marut,  170. 

Saradvat,  Gautama,  138,  161;  Säradvatf 
an  Apsaras,  160. 

Saramä,  Särameya,  19,  200;  daughter  of 
Sailüsa,  42. 

Särasa,  bird,  19. 

Särasvata,  5,  120,  162;  as  Vyäsa,  185; 
Särasvatya  Gana,  166,  186. 

Sarasvati,  1.  fluent,  river,  4  f.,  27,  193; 
lost  in  desert,  121;  abode  of  spirits, 
45,  160;  Soma  bathes  in,  90;  Skanda 
installed  at,  228;  bath  there  purifies 
Indra,  132;  Tirtha  at,  152;  celebration 
of,  162;  runs  blood,  44;  tale  of  the 
river  and  Vasistha  and  VisWämitra,  183. 

Sarasvati,  2.  fluency,  godess  of  eloquence, 
worship  of,  55;  as  tongue  of  Visnu, 
207;  in  benediction,  224;  doctrine  of, 
88;  in  Indra's  court,  140;  as  wife  of 
Manu,  201 ;  as  goddess,  born  of  Brah- 
man, 8,  191;  mother  of  Vedas,  53; 
of  ASvins,  168;  manifest  in  hearing,  64. 

Saravana,  Skanda's  birthplace,  105,  227  f. 

Saravrsti,  see  Saradrsti. 

Sarayü,  river,  6. 

Sarmin,  story  of,  113. 

Sarmisthä,  Daitya  wife  of  Yayäti,  51. 

Sarpa,  a  Rudra,  173. 


Sarpadevl,  Tirtha,  25. 

Saru,  a  Gandharva,  153. 

Sarva,  Siva,  221. 

Särvabhauma,  elephant,  17,  126,  142. 

Sarvakämadughä,  see  Kämadhuk. 

Saryäti,  sacrifice  of,  169,  201. 

Saäabindu,  taught  by  Yama,  116;  form  of 

Visnu,  207. 
Sasthi,  moon-day  as  Umä,  70,  102,  229. 
Satadru,  river,  5,  182. 
Satänanda,  son  of  Gautama,  183. 
Sataparvan  (var.  lec.  -vä),  wife  of  Uäanas, 

63,  180. 
Satarudriya,  potency  of,  27,  173. 
Satasirsä,  wife  of  Väsuki,  27,  63. 
Satäyus,  son  of  Urvaäi,  162. 
Satkara,  or  (v.  1.)  Paiicaka,  an  attendant 

of  Skanda,  230. 
Sattva,  as  spirit,  36,  57. 
Satvan,  or  (v.  1.)  Rtvan,  a  Gandharva,  153. 
Satyä,  daughter  of  Dharma,  100. 
Sätyaki,  warrior,  slays  Alambusa,  40. 
Satyasandha,  attendant  of  Skanda,  230. 
Satyaväc,  a  Gandharva,  153. 
Satyavati  Väsavi,  163;  wife  of  Flcika,  5, 183. 
Saubha,   Daitya  city,   51;   destroyed  by 

Krsna,  215. 
Saudäsa,  see  Kalmäsapäda. 
Saudeva,  Divodäsa,  138. 
Saudyumni,  YuvanäSva,  138. 
Saumanasa,  elephant,  17. 
Saumya  Pitrs,  174,  186. 
Saumyagiri,  91.    See  Dis,  saumyä. 
Saura,  Sun-worshipper,  88;  Mätrs,  89. 
Saurabheyi,   or  -seyi,  an  Apsaras,  160; 

becomes  crocodile,  163. 
Savana,  Bhärgava,  178. 
Savarnä   and   Sävarni   Manu,   85,   188; 

Sävarni  as  Granthakrt,  222. 
Savitr,   arms   of,  broken  by  Siva,   223. 

See  Sun. 
Sävitra,  a  Marut,  170;  a  Vasu,  a  Rudra, 

171, 173;  Karna,  84.  See  Süryasävitra. 
Sävitri,  daughter  of  the  Sun,   mother  of 

Vedas,  wife  of  Brahman,  53,  63,  86; 

sung,  worshipped  as  Gäyatri,  55,  83; 

as  Umä,  224;  as  sä  avitri,  86;  daughter 

of  ASvapati,  wife  of  Satyavat,  63, 73, 86. 
Seasons,  deified,  36. 
Seers,  see  Rsis. 
Senäni,  a  Rudra,  173. 
Serpents,  and  Garuda,  21  f.,  23 f.;    wor- 
ship Pitrs,  32;  as  souls,  24;  as  demons, 
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48;  controlled  by  Mantras,  25;  as 
Nägas,  draw  Varuna's  car,  121 ;  steal 
gold  and  jewels,  146;  other  myths 
and  proverbs  of,  26;  in  trees,  72; 
Nahusa  becomes  snake,  130;  Usanas 
has  snake-locks,  180 ;  Balaräma  wears 
snakes,  212;  Pannaga  snakes  created 
by  Siva,  worn  by  him,  as  his  weapons, 
187,  221,  223;  snakes  and  Ellamma, 
226.  See  Enlpada,  Garuda,  Näga,  Sarpa, 
Sarpadevi,  Sesa. 

Sesa,  world-serpent,  son  of  Kadrü,  15, 
24  f.,  199;  rules  below,  152;  as  Ananta, 
23 f.;  as  Dharanidhara,  177;  a  Prajä- 
pati,  200;  Visnu  and  Sesa,  Avatar, 
205,  208,  217  f.    See  Ananta. 

Sesame,  see  Tila. 

Seven,  sacrosanct  number,  Ulf.;  doors 
of  heaven,  112;  seven  heptads  of 
seers,  177,  190;  of  Maruts,  170;  hosts 
of  Mothers,  228;  Siva  above  the  groups 
of  seven,  223.  See  Agni,  Daksa,  Hell, 
Mountains,  Rsis,  Sun,  Saptajana. 

Sex,  interchange  of,  91,  136.  145  159  and 
note,  220,  note;  determined  by  Brah- 
man,  193.  See  Androgynous,  Apsaras, 
Bhaga,  Bhaganandä,  Gandharva,  Kä- 
ma,  Rati,  Umä. 

Shadow,  as  soul,  44,  225;  gods  have  no, 
57;  of  Visnu's  arm,  80;  of  elephant, 
93;  Savarnä  Chäyä,  85. 

Sheep,  see  Mesa. 

Shoes,  gift  of  Sun  to  man,  87. 

Shrines,  see  Temples. 

£ibi,  20,  103 f.;  honored  by  gods,  65; 
doubtful  parentage  of,  as  name  of 
Indra,  103  f.,  136,  199.  See  Saibya, 
USInara. 

Siddha,  a  Gandharva,  153 ;  Siddha  saints, 
8,  34;  world  of,  60;  in  Indra's  court, 
140;  watch  conlest,  do  good,  175;  as 
Maharsis,  177 f.;  Siddhagati,  186;  Sid- 
dhärtha,  an  officer  of  Skanda,  230. 

Siddhi,  spirit,  101 ;  devi,  wife  of  Varuna, 
120. 

&ighru,   a  Rohita  Gandharva,   153,  156. 

Sikata  Maharsis,  35,  177. 

Sikhandin,  62^ 

£iksa,  var.  lec.  for  £ighru. 

Simhikä,  demon  mother  of  Rähu  and 
'Namuci,  15,  44,  134,  199  f. 

Sin,  Adharma,  transferred  to  various 
objects,  130 f.;  becomes  disease,  121, 


131;  father  of  Pride,  Darpa,  165;  seer 
cannot  sin,  183;  sinners  and  Brahman, 
195;  Brahman's  vow  is  adhärmikä 
hantavyäh,  196;  worship  of  Siva  frees 
from  sin,  225;  five  worst  sinners,  87; 
fate  of,  111;  sinners  of  the  West,  209 ; 
earth  submerged  by  sinners,  210. 

Sindhu,  river,  4  f.,  157;  as  Gandharva, 
var.  lec.  for  Sighru,  153,  156. 

Simväli,  moon-phase,  birth-goddess,  70, 
100  f. 

Sisira,  son  of  Varcas,  170. 

Sisupäla,  as  demon,  51,  211;  foe  of  Krsna, 
214,  216;  described,  220. 

Sisus,  sons  of  gods,  62 ;  Sisu,  see  Skanda. 

Sita,  corn-mother  (furrow),  wife  of  Indra 
and  of  Räma,  4,  12  f.,  78;  aided  by 
Jatäyus  and  others,  23,  42,  67,  194; 
curses  Rävana,  42;  like  a  goddess, 
not  a  goddess,  57,  62;  as  Laksmi, 
212;  like  Umä,  219;  carried  Under- 
ground by  Earth,  80;  Sitäyajna,  12,  79. 

Siva,  Mahesvara,  Mahädeva,  Umäpati, 
Gaurisa,  3 f.,  219 f.;  bull  of,  cattle 
affected  by,  Siva  as  Pasupati,  16 f.; 
resides  with  Kubera,  61,  143;  part 
father  of  Asvatthäman,  116;  father  of 
Skanda,  219,  221,  227  f.;  of  Sesa,  24; 
as  serpent-lord,  27,  223;  as  Alii,  28; 
fiery  and  mild  bodies  of  222;  as 
Atharvan  and  Agni,  103  f.,  230;  as 
Rudra,  Sthänu,  55,  226;  as  Varuna, 
120,  178;  as  calf  of  Yaksas,  148; 
Lokapäla,  149;  lord  of  Bhüts,  37, 131, 
219,  221;  of  other  spirits,  44,  158, 
223;  of  Mätrs,  115,  220f.;  wife  of,  11, 
52,  63,  225;  disease  and  passion  as 
children  of,  54,  61 ;  boons  of,  29,  41, 
219,  223,  225;  receives  Ganges,  219; 
destroys  demons,  50;  as  Gajahan,  223; 
drinks  poison,  219 f.;  as  Nandisvara, 
72,  222;  with  Tilottamä,  162;  creator- 
god,  60,  186 ;  of  four,  eight,  or  eleven 
forms,  221,  223,  226;  as  god  of  pro- 
creation,  148,  215,  221  f.,  223 f.;  as 
moon,  and  wears  crescent,  70,  91,  93, 
100,  219  f.,  221;  bow,  trident,  equip- 
ment  of,  75,  81,  139,  223,  225;  lives 
on  Kailäsa  and  in  cemeteries,  59,  221; 
worshipped  by  seven  Manus,  by  Krsna, 
and  by  Arjuna,  202,  215,  221;"de- 
scription  of,  219,  222,  225 f.;  names 
and  epithets  of,   173,   219,   223;   as 
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Nllakantha,  180;  relations  with  Indra, 
123,  130,  135,  138;  with  Brahman, 
190,  198,  219 f.;  226;  with  Visnu,  115; 
206 f.,  211  f.,  213;  treatment  of  Daksa, 
110,  219;  of  Savitr,  Käma,  Bhaga,  etc., 
83,142,164f.,  219;  of  Usanas,Grtsamada, 
Mankanaka,  180,  187 f.;  of  Himavat, 
216;  festival  of,  as  Pasupati,  220;  as 
god  of  literature,  fond  of  music,  dance, 
222f.,  226;  as  Fate,  75,219;  rcligion 
of,  213,  219,  226.  See  Agni,  Rudra, 
Skanda;  as  Umäkänta,  -pati,  seeUmä. 

Sivä,  wife  of  the  Vasu  Anila,  170. 

Skanda,  Kumära,  Kärttikeya,  as  Sisu,  5  f., 
14,  227 f.;  sonship  debated,  207;  son 
of  Agni,  98;  of  Pleiades,  106,  227; 
Sväheya,  104 f. ;  as  Guha  and  Kumära, 
son  of  Siva,  on  mountains,  148,  219, 
221 ;  as  senapati,  leads  gods  to  battle, 
56,  181,  228;  holy  days  of,  70;  atten- 
dants  and  mothers  of,  7,  43,  45  f.,  53, 
228  f. ;  followers  as  imps  and  as  di- 
seases, 229;  peacock  and  other  ani- 
mals  of,  21,  118,  227 f.;  relations  with 
Krauiica,  9,  227;  with  Indra,  133,  229; 
with  Bäna,  etc.,  48 f.;  with  Vasistha, 
182 f.;  wife  of,  63,  70,  229;  as  Sanat- 
kumära,  227;  has  twelve  arms  and 
six  faces,  227 f.;  not  called  Subrah- 
manya,  229;  followers  connected  with 
those  of  Kubera,  145;  javelin  of,  123; 
gifts  to,  228,  230;  boon  from  Brah- 
man, 198 ;  composite  character  of,  229. 

Sky,  see  Dyaus  and  Svarga. 

Sleep,  Mahänidrä,  form  of  Umä,  224. 

Smoke,  saintly  character  of  those  who 
drink  smoke,  186. 

Smrti  and  Sruti,  see  Memory. 

Snakes,  see  Serpents. 

Sneeze,  as  spirit,  see  Ksupa;  sneezing  on 
food  makes  it  impure,  46. 

Sods,  not  to  be  broken,  69. 

Soma,  as  Vasu,  170;  Agnisomau,  101, 
105;  as  teacher,  178;  as  name  of 
Visnu  and  Siva,  93;  as  plant,  10;  for 
seven  sacrifices,  138;  in  sacrifice  of 
gods,  65;  as  food  of  gods,  34;  as 
earthly  rain,  127;  Substitute  for,  93; 
sale  of,  93,  111;  drunk  by  TriSiras, 
130;  theft  of  (Soma  here  both  plant 
and  moon),  21,  43.  See  Moon  and 
Compounds  below. 

Somä,  an  Apsaras,  91,  160. 


Somacara  saints,  186. 

Somadcä,  a  Gandharvl,  91,  153,  156. 

Somagiri,  91. 
Somaloka,  92. 

Somapa,  All-god,  174;  officer  of  Skanda, 
230;  saints  or  spirits,  33  f.,  186. 

Somasada  saints,  33. 

Somavarcas,  a  Gandharva,  153;  perhaps 
an  All-god,  174. 

Somaväyavya  Maharsis,  177. 

Sona,  Sonä,  river,  4. 

Song,  see  Music. 

Sonitapura,  214. 

Soul,  escapes  through  crown,  feet,  etc., 
65;  theory  regarding,  191,  193;  of 
Krsna  as  fire,  216.  See  Serpents  (souls 
as),  Shadow,  Star. 

Sparsäsana  spirits,  who  eat  by  touch,  186. 

Spirits,  29 f.;  of  three  worlds,  54;  in  trees, 
72.  See  Bhüts,  Demons,  Pitrs,  Pretas, 
Sattva. 

Sraddhä,  Faith,  daughter  of  Sürya,  86; 
of  Daksa,  199;  Love,  son  of  Faith, 
165;  at  Indra's  court,  140;  Sräddha, 
act  of  faith,  funeral  feasl,  see  Funeral. 

Sraja,  an  All-god,  174. 

Srama,  Toil,  son  of  Äpa,  171. 

Sravisthä,  an  Apsaras,  160. 

Sri,  Fortune,  lost  by  demons,  47,  54,  135; 
rose  from  Ocean,  55 ;  Sri  stri,  65,  81 ; 
Brähmi  Sri,  178;  as  Laksmi,  135,  l&)f., 
208;  material  prosperity,  146;  and 
lotus,  205,  in  benedictions,  separate 
from  Laksmi,  224.    See  Laksmi. 

Srimat,  an  All-god,  174. 

Srlvatsa,  184,  205,  213. 

Srutävati,  devotee  of  Indra,  136, 141,  162. 

Srutäyudha,  human  son  of  Varuna,  5, 120. 

Sruti,  lost,  218.    See  Smrti. 

Stars,  as  souls,  Pitrs,  34,  53;  world  of 
sun  and  stars,  60 f.;  Naksatras  not 
to  be  looked  at,  69, 106 ;  not  as  seers, 
185;  falling  star  gives  blindness,  75; 
as  wives  of  Moon,  90;  rite  of  Moon 
and  asterisms,  92;  list  of  asterisms, 
93;  virtues  of,  taught  by  Yama,  116; 
path  of  stars,  141 ;  stars  as  hair-pits 
of  Visnu,  207;  form  of  Siva,  222. 
See  Astrologer,  Raumya. 

Sthäna,  a  Gandharva,  153,  156. 

Sthänu,  a  Rudra,  epithet  of  Rudra-Siva, 
55, 172  f. ;  as  Siva,  190;  a  Prajäpati,  200. 

Sthira,  attendant  of  Skanda,  230. 
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Sthüna  or  Sthünakarna,  a  Yaksa,  145, 148. 

Subähu,  an  Apsaras,  160. 

Subala,  a  Garuda,  22. 

Subhä,  abstract  diviniiy,  Loveliness,  54; 

mother  of  Brhaspati,  100. 
Subhadrä,    „born   as   Kali'*,    76;  space- 

guarding  cow,  200. 
Subhagä,  an  Apsaras,  159  f. 
Subhakarman,  attendant  of  Skanda,  230. 
Subhra,  var.  lec.  for  Sthäna. 
Subhräj,    spirit    of  light,   88;    Subhräja, 

attendant  of  Skanda,  230. 
Subhümika,  Tirtha,  160  f. 
Subrahmanya,  non-epic  epithetof  Skanda, 

229. 
Sucaksu,  name  of  Ganges,  5  f. 
Sucandra,  a  Gandharva,  153. 
Suci,  a  fire,  102;  son  of  Bhrgu,  178. 
Sucikä,  an  Apsaras,  160. 
Sucismitä,  an  Apsaras,  160. 
Sudarsana,  tree,  8;  son  and  discus  of  Agni, 

103;  discus  of  Visnu,  206;  palace  of 

Indra,  141, 169 ;  demon's  elephant,  127 ; 

-nä,  daughter  of  Narmadä  river,  5, 103. 
Sudhanvan,  a  Muni,  51,  178. 
Sudhärasa,  food  of  Nägas,  27. 
Sudharmä,  Indra's  court,   also  name  of 

Mätali's  wife,  58,  125,  141. 
Sudharman,  an  All-god,  174;  son  of  Manu, 

202. 
Sudhävat  Pitrs,  33. 
Sudyumna  (IIa),  201. 
Sugandhä,  an  Apsaras,  160. 
Sugoptr,  an  All-god  (?),  174. 
Sugriva,  an  ape,  14  f.,  40,  52;  origin  of, 

62,  86;  a  steed  of  Krsna,  215. 
Sugrivi,  an  Apsaras,  160. 
Suicide,  34,  61,  100  and  note,  103.   See 

Suttee. 
Suka,  as  Gandharva,  var.  lec.  for  Sthäna; 

asaintwhoseesApsarasas,160f.;  origin 

of  name,  163;  pupil  of  Brhaspati,  181. 
Sukäla  and  Sukälin  Pitrs,  34. 
Sukanyä,  wife  of  Cyavana,  169. 
SukeSa,  royal  Räksasa,  41,  108;  Sukesl, 

an  Apsaras,  160. 
Suki,   daughter   of  Kasyapa,   mother  of 

Natä,  23,  199.   See  Parrot. 
£ukra,  son  of  Bhrgu,  199;  a  Marut,  170; 

Öiva's  seed,  180.    See  Usanas. 
Öuktimati,  river,  5. 
Sukumän,  loved  by  Närada,  188. 
Sulka,   price  given  by  bridegroom,  103. 


Sulocanä,  an  Apsaras,  160. 

Sumadhyä,  an  Apsaras,  160. 

Sumälin,  royal  Räksasa,   grandfather  of 

Rävana,  41. 
Sumanas,  an  Asura,  47. 
Sumani,  attendant  of  Skanda,  230. 
Sumanyu,  a  Gandharva,  153. 
Sumati,   an  Asura,   47;    Sumati,  wife  of 

Sagara,  22  f.,  122. 
Sumeru,  10,  14. 
Sumukha,   a   Näga,   52,   24;   a  Maharsir 

177;  son-in-law  of  Mätali,  125. 
Sumukhi,  an  Apsaras,  160. 
Sun,  Sürya,  son  of  Brahman,  87 ;  father 

of  Yama,  Karna,    and  of  Asvins,  81, 

84,  86;  of  apes,  15,  62;  of  Sanaiscara, 
85 f.;  Savitr,  54;  son  of  Dyaus,  77; 
husband  of  Sita,  12;  shrine  of,  8; 
arms  broken,  83;  Äditya,  son  of  Aditi, 
world  of,  60,  81  f. ;  epithets  as  separate 
gods,  77 ;  worship  of,  55;  euhemeristic, 
64;  stayed  by  Rävana,  42;  eclipse  of, 
44;  as  demon,  48,  84 f.;  as  Vivasvat, 
Tapana,  Ravi,  81,  83 f.,  87 f.;  grailr 
215 ;  Aruna,  21 ;  leads  Grahas,  56,  84; 
conception  by,  62;  gets  Aditi's  ear- 
rings,  81 ;  Ravi  guarded  by  Angiras,84;. 
wife  of  Vivasvat,  83 ;  of  Sürya,  63,  85, 
165;  sun  in  general,  witness  of  acts, 
66,  87;  as  Time,  76;  has  seven  steeds, 

85,  87  f. ;  Sunday  as  seventh  day,  70r 
89;  not  to  be  looked  at,  etc.,  69,  87, 
106 ;  charioteer  of,  84 ;  seven  or  twelve 
suns,  84 ;  gives  rain,  disperses  demons, 
84,  174;  stories  of,  86;  sun  and  Atri, 
182;  sun-stone,  89 ;  Suprajä,  Tapana, 
Tapati,  86  f. ;  steeds  stand  at  noon,  87 ; 
doorkeeper  of ,  87;  hymns  and  names  of , 
88;  sun  of  destruction,  99;  as  horse, 
103,  204;  as  Lokapäla,  149 f.;  fate  of 
those  dying  during  southern  course  of, 
113, 198;  limited  godship  of,  179;  sun- 
bird  andVisnu,  203;  Välakhilyas  as  Mari- 
cipas,  186;  men  descended  from  Sunr 
198;  form  of  Siva,  222;  Sun's  gift  to 
Skanda,  230.  See  Citragupta,  Saurasr 
Vivasvat. 

Sunäbha,  minister  of  Varuna,  119. 
SunahSepa,  135,  183. 
Sunaka,  son  of  Ruru,  161,  179. 
Sunäman,  a  Garuda,  22 ;  brother  of  Kamsa, 
214. 
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Sunda  and  Upasunda,  demons,  51,  133  f., 

1(52.  195. 
Sundarl,  wife  of  Mälyavat,  41. 
Sunday,  see  Sun. 
Sunetra,  son  of  Garuda,  22. 
Sunlthä,   daughter  of  Death,  mother  of 

Vena,  199. 
Suparna,  as  class,  147,  186;  a  Gandharva, 

153;    a    seer    (trisauparna),    179;    as 

Visnu,  210.    See  Garuda. 
SuparnI,  Svähä,  22,  25. 
Supärsva,  son  of  Sampäti,  23. 
Suparvan,  an  All-god,  174. 
Suparvata,  a  Sädhya,  175. 
Suprabha,   son  of  Agni,    104;    attendant 

of  Skanda,  230. 
Suprajä,  daughter  of  Sürya,  86,  101. 
Supratlka,  elephant,  17. 
Supriyä,  an  Apsaras,  160. 
£üra,  ancestor  of  Krsna,  214. 
Surä,    spirit   (intoxicating),    50,    55;   for 

demons,  68,  119;  not  for  Visnu,  209; 

produced  from  Surabhi,  200 ;  as  Väruni, 

120,  199. 
Surabhi,  devi,   daughter  of  Krodhavasä, 

13,  16,  200;  from  Ocean,  55,  119;  as 

Rohini,  121;   talks  with  Indra,   135; 

born    of    Brahman's    ambrosia,    and 

mother  of  Brähmanas,  173,  191,  200; 

wife  of  Brahman,  200;  a  Sädhya,  175. 
Surabhimat,  a  fire,  102. 
Surajä  and  Suramä,  Apsarasas,  160. 
Suranadi,  6. 
Surarsi,  178. 

Surasä,  Nägamätr,  23,  28,  44,  160,  200. 
Sürasena,  king,  214. 
Surat,  limit  of  Krsna-cult,  226. 
Suratä  and  Surathä,  Apsarasas,  104, 160. 
Suratayositas,  63. 
Surenu,  Tvästri,  85. 

Suresa  (title  of  Indra),  as  All-god  (?),  174. 
Sürpanakhä,  demon.  „root  of  woe",  41  f., 

143. 
Suruc,  a  Garuda  or  roc,  22. 
Suruci,  probably  a  Gandharva,  153. 
Surüpä,  an  Apsaras,  160;  a  space-guard- 

ing  cow,  200. 
Sürya,  see  Sun. 

Süryabhänu,  gate-keeper  of  Kubera,  142. 
Süryakänta,  89. 

Süryasävitra  and  Süryaärl,  All-gods(?),  174. 
Süryavarcas,  a  Gandharva,  153. 
Susena,  son  of  Varuna,  62,  119. 


Susilä,  non-epic  wife  of  Yama,  116. 

Sutanu,  a  Gandharva,  153. 

Suttee,  99  f.,  184. 

Suvarcalä,  wife  of  Sürya,  63,  83,  95. 

Suvarcas,  son  of  Garuda,  22;  attendant 

of  Skanda,  230. 
Suvarna,  a  Gandharva,  153. 
Suvarnäbha,  son  of  Manu,  202. 
Suvarnasiras,  Muni  of  ocean,  187. 
Suvrata,  a  Prajäpati,   200;   attendant  of 

Skanda,  230. 
Suvrttä,  an  Apsaras,  160,  164. 
Suyajna,  a  seer,  177. 
Suyäma  spirits,  186. 
Svadhä,  229;  food  of  seers  and  of  Pitrs, 

27,  34. 
Svähä,  229;  as  Umä,  230;  wife  of  Agni, 

63;  personates  the  wives  of  Rsis,  100, 

104,  182. 
Svarbhänu  and  Svarbhänavi,  48,  53.   See 

Rähu. 
Svarga,Heaven,personified,53;heaven,78. 
Svärocisa  Manu,  202. 
Sväsä,   mother   of  the  Vasus  Väyu  and 

Soma,  91,  170. 
Svastika,  Näga,  28  f. ;  attendant  of  Skanda, 

230. 
Svastyätreya,  seer  of  the  South,  177. 
Sväti,  Arcturus,  path  of,  14. 
Svayambhü,  see  Brahman;  Sväyambhuva 

Manu,  202. 
Svayamprabhä,  an  Apsaras,  160;  daughter 

of  Merusävarni,  Hemä's  friend,  164. 
Sveta,  cursed  to  eat  himself,  185;  Sveta, 

elephant,  and  Svetä,  his  mother,  17, 

200;  Sveta  Rsis,  186. 
Svistakrt,   son  of  Brhaspati  by  Cändra- 

masi,  100. 
Sweat,  gods  without,  57 ;  trees  from,  187 ; 

water  as  Visnu's  sweat,  207. 
Sword,  as  Dharma,  see  Asi. 
&yeni,  mother  of  Sampäti,  wife  of  Aruna, 

23,  84,  199  f. 

Tabu,  through  death,  30;    -tree,    6,  44; 

-animals,   16,  20,  69,  -food,  etc.,  44; 

of  lying-in  woman,  102;  of  priest,  106. 
Tädakä,   a  Yaksini  who  becomes  a  Rä- 

ksasl,  43. 
Taksa,   founder  of  Taksaäilä,    29,    157; 

Taksaka,  Näga,  24  f.,' 27  f.,  137,  176; 

Taksasilä,  29,  157. 
Tälajangha,  king  (Raksas  in  R),  14,  179. 
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Tälaketu,  foe  of  Krsna,  217  (also  title  of 
Bhisma). 

Tamburu  (tambour),  see  Tumburu. 

Tämrä,  mother  of  Sukl,  23, 159, 191, 199  f. 

Tandi,  son  of  Brahman,  191. 

Tanmätras,  created  by  Siva,  222. 

Tanu,  thin  Rsi,  187. 

Tanüja,  a  Sädhya,  175. 

Tapana,  see  Sun. 

Tapas,  begets  gods,  68;  physical  and 
religious  ardor,  85;  father  of  fires, 
101.    See  Asceticism. 

Tapati,  sister  of  Sävitri,  85,  155. 

Tara,  ape,  son  of  Brhaspati,  62;  title 
(„conqueror")  of  Visnu,  206. 

Tärä,  different  women,  explained,  52 ; 
Brhaspati's  wife,  63,  raped  by  Soma, 
90,  93,  181;  daughter  of  Suseiia,  119. 

Täraka,  demon  slain  by  Indra,  Krsna, 
and  Skanda,  50,  134,  228. 

Tärakämaya  war,  52,  54-,  90,  116,  181; 
in  Krta  age,  217;  cause  of  Skanda's 
birth,  228. 

Tarantuka,  gate-keeperatKuruksetra,  149. 

Tärksya,  see  Garuda. 

Taxes,  aid  gods,  when  moderate,  45. 

Tears,  pollute  food,  46;  of  Pulomä 
become  river,  194;  of  Agni,  become 
Asvins,  169. 

Tejasvin,  an  Indra,  136. 

Temples  and  shrines,  70 f.;  decorations 
of,  183. 

Thanksgiving  service,  68. 

Tila  and  tilaka,  sesame,  sign,  12 ;  cakes, 
17;  at  funerals,  32;  for  Bhüts,  69, 146; 
not  offered  to  Visnu,  209. 

Tilottamä,  an  Apsaras,  51,  135,  159  f., 
162,  219. 

Timburu,  see  Tumburu. 

Time,  see  Kala  und  Yuga. 

Tirthas,  watering-places,  idea  of,  4;  magic 
of,  11;  Sarpadevi,  25;  Pisäcl,  45;  merit 
of,  59 ;  with  shrines,  71  f. ;  change  their 
divinities,  220;  Vadavä,  99;  of  Agni, 
107;  of  Asva,  121 ;' Kaubera,  142;  of 
Nägas,  149;  of  Visvävasu,  152;  Ka- 
pälamocana,  180;  of  Vasistha  and 
Seven  Rsis,  182;  of  Kanyä  and  Ana- 
raka,  225;  of  Visnu  and  of  Kurus,  209; 
Brahman  lives  at,  193. 

Tortoise,  upholds  mountain,  as  Avatar, 
29,  50,  200,  208,  217.  See  Kacchapa, 
Kamatha,  Kaäyapa,  Kürma. 


Torture,  tree  of,  111.    See  Hell. 

Totem,  9,  16,  200  f. 

Trees,  6 f.;  children  of  Analä,  200;  of 
Paradise,  7,  140,  214;  of  hell,  111; 
golden,  7,  111;  wonder-tree,  7,  39,  45; 
of  Siva,  219;  incense  made  from, 
avoided,  69;  Indra  gives  to  apes,  140; 
receive  sin,  130;  of  Caitraratha,  142; 
demoniac,  144;  clothes  from,  186; 
from  sweat  of  seer,  187;  tree-mother 
and  dryad,  7,  229;  Caitya,  39,  72; 
Brahman  and  Buddha  under  tree,  193, 
218;  form  of  Visnu,  208;  Skanda  and 
his  spirits  in  trees,  227,  229;  Balaräma 
has  palm,  212.  See  Aksatavata,  As- 
vattha,  Bakula,  Bhändira,  Caitya, 
Chada,  Kälämra,  Karaiija,  Mandära, 
Nyagrodha,  Palm,  Pärijäta,  Pippala, 
Plaksaräja,  Plants,  Sälmali,  Sami, 
Samtänaka,  Sudarsana,  Udumbara, 
Vegetal  Divinities,  Vibhitaka. 

Tretä  Age,  75,  183,  211,  217. 

Triad,  77.    See  Trimürti. 

Tridasa,  gods,  55. 

Trident,  of  Siva,  220  f. 

Tridiva,  heaven,  78. 

Trijatä,  a  RäksasT,  42. 

Trilokanätha,Trailoka,  epithets  of  Indra,60. 

Trimürti,  trinity,  late,  77,  88,  170;  first 
triad  is  of  fires,  103 ;  the  form  is  one, 
the  gods  are  three,  218;  dualism  before 
trinitarianism,  94,  221,  223 f.;  the 
Mother-goddess  is  mother  of  Trimürti, 
226;  remarks  on,  231. 

Trinity,  see  Trimürti. 

Tripäda,  presumably  a  demon,  killed  by 
Skanda,  228. 

Tripura,  town  of  demons,  destroyed  by 
Siva,  50,  219,  221  f.,  228. 

Trisanku,  star-seer,  elevated  to  the  sky 
by  Visvämilra,  177,  183. 

Trisauparna,  179.     See  Suparna. 

Trislras,  son  of  Tvastr,  as  Muni,  130  f., 
162 ;  son  of  Rävana,  43.  See  Tvastr 
and  Visvarüpa. 

Trisrnga,  mountain,  11,  220. 

Trita,  son  of  Gautama,  seer  of  Varuna, 
in  Indr^s  train,  94, 120,  140,  181,  183. 

Trnapa,  a  Gandharva,  153 

Traasomängiras,  a  Rsi  of  Yama,  116. 

Truth,  troth,  66,  109;  best  wealth  of 
seers,  178;  Brahman  god  of,  198.  See 
Lie,  Oath. 
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Tryambaka.  Siva,  219  f.;    a  Rudra,  173. 

Tumburu,  musician  of  the  gods,  59,  143, 
153  f.,  155  f.,  163;  as  Virädha,  195. 

Turvasu,  son  of  Yadu,  187. 

Tusita  gods,  186'  f. ;  Tusita  and  Mahä- 
tusita,  titles  of  Visnu,  218. 

Tvastädhara,  son  of  Usanas,  179.  See 
Dhara. 

Tvastr,  an  Äditya,  81  f. ;  makes  bolt  and 
amoghä  sakti,  122,  124,  194;  weapon 
of,  123;  father  of  Visvarüpa  Trisiras, 
and  of  Rudras,  130  f.,  173;  curses 
Indra,  130;  bis  gift  to  Skanda,  230. 
See  Visvakarman,  Visvarüpa. 

Tvästri,  daughter  of  Tvastr,  mare-consort 
of  Vivasvat,  83  f.,  85f.,  168. 

Twilight,  divinity,  see  Samdhyä. 

Uccaihsravas,  Ocean  -  born  steed,  55, 
125;  from  Surabhi's  milk  as  ocean, 
200,  203. 

Ucchrnga,  attendant  of  Skanda,  230. 

Udumbara,  tree  and  wood,  7,  92;  as 
Visnu,  208. 

Ugra,  son  of  Kavi,  178. 

Ugrasena,  king  of  Bhojas,  214;  a  Gan- 
dharva,  153. 

Ujjälaka  (-jänaka)  Tirtha,  182. 

üktha,  fire,  100;  All-god,  174. 

Ulkämukha,  son  of  Agni,  104. 

Ulmuka,  fire-brand  of  Kirmira,  40;  son 
of  ßalaräma,  212. 

Ulüpi,  a  nixie,  26. 

Umä,  wife  of  Siva,  5,  10,  135,  226; 
Rudräni,  221 ;  as  Aparnä,  224;  mother- 
goddes,  226;  Mahädevi  and  Bhaga, 
56;  and  IIa,  91;  curses  gods,  61,  142, 
226;  boons  of,  41,  219,  225,  230; 
aparäjitä,  102;  daughter  of  Himavat, 
179,  219  f.;  epithets  of,  225;  dis- 
courses  of,  £9,  224;  with  £iva,  219  f., 
on  bull,  223;  makes  third  eye,  226; 
paralyses  Indra,  135,  225;  younger 
sister  of  Ganges,  224;  as  a  Venus, 
161,  225;  intercedes  for  USanas,  180; 
gives  life  to  Jambuka,  225;  slays 
demons;  weapons,  snakes,  peacock 
of,  224 ;  as  GaurI,  etc.  220  f.,  224  f. ; 
as  Kali,  76;  Bhadrakäli,  223,  225; 
Aditi,  Durgä,  11  f.,  76,  79,  159,  224; 
as  Pärvati,  224  f. ;  as  Vetälä,  220, 
note;  as  Svähä,  230;  personal  cha- 
racteristics  of,  219,  224;  as  Sakti,  226. 


Umbara  or  Dumbara,  aGandharva,  153. 

Umbrella,  sign  of  sovereignty,  79;  divine 
origin  of,  87;  ofVaruna,  119;  of  Indra,. 
122,  141. 

Umlocä,  an  Apsaras,  160. 

Unicorn,  see  Ekasmga. 

Unmäda  and  Unmätha,  attendants  of 
Skanda,  230. 

Unmucu,  seer  of  the  South,  116,   132. 

Upakrsnaka,  see  Krsna. 

Upamanyu,  hymn  of,  168. 

Upanandaka,  see  Nanda. 

Uparicara,  aviator,  22,  125;  aided  by 
gods,  68;  holds  festival  of  Indra,  126; 
pupil  of  Brhaspati,  181. 

Upasruti,  spirit,  grants  boons,  130  f. 

Upasunda,  see  Sunda. 

Upataksaka,  with  Taksaka,  as  Näga,  28. 

Upendra,  Visnu,  204. 

Ürdhvabähu,  up-arm,  saint,  as  priest  of 
Yama,  116;  in  Sun-cult,  88. 

Urinate,  against  sun,  etc.,  69,  87. 

Orjaskaras,  fires,  101. 

Ürmilä,  motherof  Somadä,  Gandharvi,  156, 

Ürnäyu,  a  Gandharva,  153,  156,  161. 

Urvarä,  an  Apsaras,  160. 

Urvasi,  an  Apsaras,  53,  63;  loved  by 
Mitra  and  Varuna,  118, 159  f. ;  relation 
to  Vibhändaka,  Purüravas,  as  Ganges, 
162 ;  born  of  Visnu,  164. 

Urvi,  see  Earth. 

Usä,  daughter  of  Bäna,  loves  Aniruddha, 
'  48,  51,  164,  214  f.;  wife  of  Sun,  165. 

Usanas,  £ukra,  planet  Venus,  48,  86,  90; 
sends  rain,  180;  chief  priest  of  de- 
mons, of  Bhrgu's  race,  178  f.;  as 
author,  180;  father  of  Devi,  Devayänl,. 
Siddhi,  Arajä,  50,  120,  179  f.,  187; 
husband  of  Sataparvan,  63,  180;  sons 
of,  179;  chaplain  of  Prüm,  166;  of 
Hiranyakaäipu,  and  seer  of  äiva,  180 ; 
wiser  than  Brhaspati,  135;  helps 
Moon,  wams  Asuras,  advises  Indra, 
92,  134  f. ;  curses  Danda,  179 ;  dis- 
coursesof,  69,  180;  Mantras  of,  120; 
Nitisästra  of,  180;  unites  with  Brhas- 
pati (legend),  180;  wealth  given  to 
Maya,  194;  snaky  locks  turn  &iva's 
neck  blue,  226.    See  Kavi  and  Sukra. 

U&angu,  ancestor  of  Krsna,  214. 

USInara,  ancestor  of  &ibi,  104. 

Uälrablja,  place  where  lake  yields  goldr 
146. 
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Usmapa  saints  and  seers,  who  drink 
'  only  heat,  33  f.,  177,  186. 

Usninäbha,  an  All-god  (?),  174. 

Ustra,  an  Asura,  19. 

Utanka,  seer,  107;  clouds  of,  137;  called 
viprarsi,  178. 

Utathya,  son  of  Angiras,  199;  marries 
Bhadrä,  91,  121;  his  wife  Mamatä 
violated  by  his  brother  Brhaspati, 
181;  drinks  up  ocean,  185. 

Utkrosa,  attendant  of  Skanda,  230. 

Uttara  Kurus,  8,  10  f.;  home  of  Vidyä- 
dharas,  contains  Caitraratha,  142, 176; 
heaven  of,  31;  world  of,  60;  road  to, 
49;  south  of  Somagiri,  91;  home  and 
life  of,  186;  burial  of,  20. 

Yäc,  divine  Word,  6;  Väcaspati,  worship 

of,  55;  has  no  epic  sire,  191. 
Vadavägni,   100;    Vadavämukha,   fire  of 

Mare's  Mouth,    found  at  Jaloda,   23; 

divine  and  demoniac  fire,  26,  61,  99, 

204;  and  Ocean,  121;   as  Hayasiras, 

Aurva,  180;  Avatar,  218. 
Vadhüsarä,  river  of  tears,  194. 
Vählka,  see  Bählika. 
Vahni,  an  Asura,  52  (title  of  Agni). 
Vaidikis,  class  of  Apsarasas,  159,  161. 
Vaihäyasas,  spirits,  186. 
Vaijayanta,  -ti,  epithet  of  Indra's  banner, 

bells,  wreaths,  124  f.,  126. 
Yaikhänasa  seers,  35;  with  Välakhilyas, 

186;  of  the  North,   176;   receive  the 

doctrines  of  Närada,  178. 
Vaikuntha,  Visrtu  as  gods'  divinity,   207. 
Vaimiträ  (?),  a  Mother,  229. 
Vainateya,  see  Garuda  and  Vinatä. 
Vainya,  Räjarsi,  see  Prthu  Vainya. 
Vairäja  Pitrs,  33. 
Vairocana,  42. 

Vai£äläksa,  legal  treatise  of  Siva,  224. 
Vai&äleya  Nägas,  28. 
Vaisravana,  41,  55,    142  f.,   183;   Vessa- 

vana,  152,  note.     See  Kubera. 
Vaisvänara,  fire,  101;  Rsis,  35,  177. 
Vaitälin,  officer  of  Skanda,  230. 
Vaitandya,  son  of  Apa,  171. 
Vaitaranl,  river,  5;  in  Kaiinga,  59,  110; 

Mahä-,  in  hell,  110  f. 
Vaivasvata,  Yama,  86. 
Väja,  son  of  Manu,  a  Rbhu,  35. 
Väjasani,  Visnu,  208. 
Vajra,  son  of  Aniruddha,  214. 


Vajraslrsa,  son  of  Bhrgu,  178. 

Vajrin,  an  All-god,  174. 

Vaka,  see  Baka. 

Vakra  and  Anuvakra,  var.  lec.  for  Cakra 
and  Anucakra. 

Vala  (Bala),  demon,  125,  129,  199;  killed 
by  lighlning.  132. 

Valähaka  clouds,  95. 

Välakhilyas,  thumb-size  Rsis,  35,  84,  105, 
166;  with  gods,  173;  as  Maharsis, 
177;  religious  teachers,  178;  connec- 
tion  with  Garuda,  21;  sons  of  Kratu, 
as  Vaihäyasa  seers  guarding  the  Sun, 
186,  191,  199. 

Välin,  Väsavi,  son  of  Indra,  14  f.,  40, 
49;  origin  of,  62,  141. 

Välmiki,  Vainateya,  22;  son  of  Pracetas, 
120;  in  Indra's  hall,  140;  recognises 
four  Lokapälas,  150;  advised  by 
Brahman,  194. 

Vämadeva,  Rsi,  son  of  Gautama,  has 
wonderful  horses,  177,  183. 

Vämana,  elephant,  17,  126;  Näga,  24; 
Vämanä,  an  Apsaras,  160. 

Vamsä,  an  Apsaras,  160. 

Vanadevatä,  see  Forest. 

Vänaprastha  Maharsis,  177. 

Vanäyus,  son  of  Urvasi,  162. 

Vandin,  son  of  Varuna,  120. 

Vapus,  an  Apsaras,  160. 

Vapusmat,  an  All-god,  174. 

Varäha,  an  Asura,  52,  201;  form  of 
Visnu,  Mahävaräha,  208.  See  Avatar. 

Varänanä,  an  Apsaras,  160. 

Varcas,  a  Vasu,  son  of  Soma,  170. 

Vardhana,  attendant  of  Skanda,  230. 

Varenya,  Bhärgava,  178. 

Vargä,  an  Apsaras,  becomes  a  crocodile, 
160,  163. 

Varin,  an  All-god,  174. 

Varistha,  son  of  Manu,  a  seer,  187,  202. 

Varitäksa,  an  Asura,  52. 

Värksi,  dryad,  7. 

Varuna,  Äditya,  81  f.;  son  of  Muni,  199; 
son  of  Kavi,  178;  god  of  water,  8, 
116  f.;  under  earth,  26;  guards 
demons,  119;  with  noose,  ib.,  121; 
lives  in  West,  under  water,  118,  174; 
offerings  to,  31,  56;  worshipped  by 
demon  and  saint,  47,  55;  children  of, 
5,  15,  50,  62,  91,  118  f.,  120;  wife 
and  attendants  of,  52,  63,  119  f.; 
control  and  wealth  of,  56  f.,  121,  146 ; 
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world  and  nymphs  of,  60,  118,  163  f.; 
six  flavors  of,  117;  boons  ands  gifts 
of,  117,  121,  230;  as  goose,  ram,  form 
of  Siva,  58,  103,  119  f.;  in  kings,  64; 
truthful  and  witness,  120  f.;  gopati, 
and  cows  of,  83,  120,  150;  robbed  by 
Kasyapa,  121;  bow  and  battles  of, 
93,  105,  107;  white  steeds  of,  121; 
a  killing  god,  appointed  by  KaSyapa, 
117;  steels  Bhadrä,  91,  121;  with 
Mitra,  89,  116  f.;  as  Indra,  ibid.; 
minister,  seers,  umbrella  of,  119  f.; 
relations  with  Indra,  139;  as  Loka- 
päla,  149  f. ;  conquered  by  Krsna,  214 ; 
name  of  a  Gandharva,  153;  Värunas, 
sons  of  Bhrgu,  adopted  by  Siva  as 
Varuna,  178;  Väruni,  22,  55,  118  f.; 
Väruni,  see  Surä. 
Varüthini,  an  Apsaras,  160. 
Vasatkära,  as  one  of  the  Tridasa,  55. 
Väsava,    Indra,    127  f.;    Väsavi,    son  of 

Indra,  141.     See  Vasu. 

Vasistha,    chief  Devarsi    in    East,    181 ; 

Äpava,    star    of    the    Nord,     182  f.; 

helpful  seer,  169;    mountain  of,  cow 

of,  9,  17;  aids  gods,  49;  borninjar, 

118,  182;  husband  of  Arundhati,  dis- 

course,    ratharntara  of,    130,    182  f.; 

theft  of  his  cow,  curses  Vasus,   171, 

182;  curses  Nimi,  179;  curses  Kärta- 

virya,  183  f.;  quarreis  with  Visvämitra, 

182  f. ;  deeds  of,  183 ;  one  of  Kubera's 

Seven   Rsis,   144;     priest    of   Mucu- 

kunda,   147,   183;    titles   and  family 

of,  177  f. ;  as  mental  son  of  Brahman, 

190;  Väsisthi  Kästhä,  182. 

Vasudä,  see  Vasudhä. 

Vasudeva,  Änakadundubhi,  214. 

Väsudeva,  51,  213  f.,    222,   note;    Paun. 

draka,   217;    brother  of  Durgä,  224; 

loved  by  Skanda,  229;  as  proper  name, 

231,  note.     See  Krsna. 

Vasudhä,   demon,   41;     or  -da,    wife  of 

Angiras,  100;  Vasudä,  as  Gandharvi 

and  as  follower  of  Skanda,  145,  156. 

Vasudharä,   Earth   and  wife  of  Kubera, 

148. 
Väsuki,  son  of  Kadrü,  24  f.;  brother  of 
Ulüpi,  26;  king  of  Bhogavati,  and 
husband  of  Satasirsä,  27,  61,  63;  with 
Varuna,  119;  as  earth-supporter,  55, 
177;  his  gift  to  Skanda,  230. 
Vasumat,  a  fire,  102. 


Vasus,  eight  fighting  gods,  from  mundane 
egg  or  sons  of  Manu  or  Dharma,  55 
123,  170 f.,  190,  199;  worshipped,  55] 
171 ;    worship    Sun   and    Visnu,    34 
171;    names  of,  77,  170;    Agni  chief 
of,  104,  171;  Indra  lordof,  127,  171; 
include  Apa,  104;  curse  Arjuna,  Indra 
permits    curse,    171;    mother   of,    is 
Vasu;    origin  of  family,   170  f.,   200; 
Bhisma  as,  171;  others  called  by  this 
name,  170  f.;  king  Vasu,  8. 
Vasvaukasärä,  river,  5,  142. 
Vata,  attendant  of  Skanda,  230. 
Väta,  see  Väyu. 
Vätäpin,  demon,  48,  185. 
Vätaskandha,  96. 
Vätika,    officer  of  Skanda,   230;    Vätika 

Rsis,  179. 
Vätika sanda  or-khanda,  a  lake  in  Kash- 

mir,  226. 
Vatsara,  a  Sädhya,  175. 
Väyu,  Anila,  Pavana,  Märuta,  Väta,  Wind, 
father  of  Hanumat,  13;    soul  of  all, 
names  of,  94,  96;   paths  and  worlds 
of,  60,  94;  messenger  of  Indra,  94  f., 
161;   routs  demons,   upholds  Ganges 
and   worlds,    48,  60,   96;    as  Marut, 
Dänava,  94,  97;  of  Yama,  110;  friend 
of  Agni,   97  f.,    102,   105,    146;    as 
teacher,  95,  162,  179,  184;   as  Vasu, 
170;  journeys  with  Närada,  189;   as. 
Lokapäla,  149  f.;    Skanda  as  Väyu- 
mürti,  gift  to  Skanda,  228,  230;  Väyu 
(Puräna),  218.     See  Indra,  Maruts. 
Väyubhaksa,  seer  and  class  of  seers,  177.. 
Vedänta  formula,  unknown  to  epics,  208. 
Vedas,   born  for  Agni,    maker  of  Vedas 
102,  107;  created,  195;  made  by  Siva, 
223 ;  awaken  Brahman,  Aum  the  best 
Veda,  193,  195;  Caturveda  Brahman, 
197 ;  SävitrI  and  Sarasvati  as  mothers 
of  Vedas,  53,   86.    See  Atharvaveda,. 
Sämaveda,  Yajurvedins. 
Vedi,  court  of  Pitämaha,  63,  143. 
Vegavat,  an  Asura,  51. 
Vegetal  divinities,  11  f.,  55;    vegetarian 

cult,  16;  sacrifice,  68;  demons,  45. 
Vena,   son   of  Manu  and  Sunithä,    166,. 

199,  201. 
Vetäla,  46,  note;  220,  note. 
Vibhändaka,  father  of  Rsyasrnga,  162. 
Vibhävasu,  son  of  Dyaus,  77;    a  Marut,, 
170;  as  Sun,  83;  as  fire,  196. 
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Vibhisana,  a  Räksasa,  23  f.,  41  f.,  143  f.; 
made  immortal,  194;  and  Bibhisana, 
144. 
Vibhitaka,  tree,  7. 
Vibhüti,  a  Sädhya,  175. 
Vibudha,  as  deva,  58. 
Victory,  a  goddess,  53.     See  Vijayä. 
Vidhana,  a  Sädhya,  175. 
Vidhätr,   brother  of  Dhätr,   creator,  dis- 
poser,  bi  f.,  74.  81,  158;  as  priest  in 
disguise,  82,  104;  as  Yama,  116;  as 
Brahman,  189;    his   gift   to   Skanda, 
230. 
Vidhi,  as  Fate,  74. 
Vidyä  and  Vidyäganas,  175,  193 ;  cäksusi 

vidyä,  201;  with  Siva,  225. 
Vidyädharas,  175  f. ;  spirits  of  the  air,  7, 
13;  chief  is  Jämbavat,  176;  or  Vipra- 
citti  or  Cakradharman,  134,  143,  176; 
with  Kimnaras,  at  the  courts  of  gods, 
143,  159,  176;  Vidyädhari,  fairfairy, 
57,  176. 
Vidyotä  and  Vidyutä,  Apsarasas,  160. 
Vidyudvarcas,  an  All-god  (?),  174. 
Vidyutkesa,  a  Räksasa,  107. 
Vidyutparnä,  an  Apsaras,  160. 
Vidyutprabhäs,    class  of  Apsarasas,  159. 
Vighasäsin  Rsis,  179. 
Vigraha,  see  Samgraha. 
Vijaya,  seer,  177;  weapon  of  Siva,  223, 

225. 
Vijayä,  non-epic  wife  of  Yama,  116;  with 
Jayä,  Victory,  titles  of  Durgä  (q.  v.). 
Vikatäbha,  an  Asura,  52. 
Vikramaka,  attendant  of  Visnu  given  to 

Skanda,  230. 
Vikrita,  a  Prajäpati,  191,  200. 
Viksara,  demon,  brother  of  Vrtra,  129. 
Vimalä,  a  Mother,  200. 
Vimuca,  Vimukha,  seers,  177. 
Vinatä,   mother  of  Garuda,   21;     and  of 
other  sons,  22  f.,  84, 199 ;  of  Kadrü,  28. 
Vinäyaka  demons,  207. 
Vindhya,  mountain,  8,  11,  23;  and  Sun, 
86;  tricked  by  Agastya,  185;  home  of 
Umä,  224 ;  makes  gift  to  Skanda,  230. 
Vipäpman,  an  All-god,  174. 
Vipäsä,  river,  5,  182. 
Vipracitti,   son  of  Danu,  199;    father  of 
Namuci,  48,   50,    132;    leads  Vidyä- 
dharas, q.  v. ;  an  Apsaras,  160. 
Viprarsi,  seer  among  priests,  177  f. 
Vipula,  priest,  tale  of,  135. 


Vira,  son  of  Danäyus,  48,  129,  199. 
Vlrabhadra,  follower  of  Siva,  223;  form 

of  Siva,  227,  note. 
Virädha,  as  Tumburu,  40,  143,  195. 
Viräj,  mother  of  earth,  etc.,  78,  148,  202. 
Viraja,  a  Marut,  170. 
Virajas,  father  of  Kirtimat,  166;   son  of 

Kavi,   178. 
Viraloka,  heaven  of  heroes,  60. 
Viratha,  king  of  the  East  (perhaps  Aruna), 

J52. 
Virina  and  his   daughter  Virini,    Night,. 

mother  of  Närada,  189  f.,  199  f. 
Virocana,  demon,  48,  50  f.,  199. 
Virülhaka,  152,  note. 
Virüpa  and  Virüpaka,  demon,  52. 
Virüpäksa,  elephant,  17 ;  a  Räksasa,  39,. 

48,   52,  199  f.,    220;    a  Rudra,   183; 

as  Siva,  226;  Virüpakkha,  152,  note. 
Viryavat,  an  All-god,  174. 
Visäkha,    form  of  Skanda,    224,    227  f., 

230. 
Visäla,  town  of,  134. 
Viskumbha,  (?)  an  All-god,  174. 
Visnu,  son  of  Aditi,  81  f.,   son  of  Prsni,. 
*6;  forms  of,   3  f.,    13  f.,  51  f.,  202  f., 

208  f. ;  cult  of,  16  f. ;  as  fire,  101 ;  as, 

Sarabha,  19 ;  as  Kapila,  199 ;  vehicle 

of,  19,  21  f. ;  and  Sesa,  23  f. ;  wife  of,. 

53,  208  f.;    typifies  prowess,   56,  64; 

in  feet,    65;    as   sectarian  god,    77; 

breathof,  95;  equipmentof,  124,  206; 

and  earth  and  moon,  78  f.,  93;  epithets 

of,  123 ;  home  of,  207,  209 ;  relations. 

withlndra,  130,  140,  204;  with  Yama, 

115,  207 ;   and  demons,    130  f.,   133 ; 

with  Brahman,   197,   205;    ape  from 

tears,  Asvins  from  ears  of,  169,  204;. 

bird-form  of,  202 ;  Visnu  as  gods,  207; 

withKrsna,  213  f.;  Siva,  218  f.,  224;. 

Skanda,'  228,  230 ;    and  Rävana,  43 ; 

as  destroyer,  207.  See  Avatar,  Krsnar 

Srivatsa. 
Visnupadi,  6. 
Visnuyasas,  Kalki,  218. 
Visravas,  demon,  41  f.,  142  f.,  191. 
Visva,  demon,  62 ;  Visvä,  female  divinity,. 

174,  199. 
Visvabhuj,  a  fire,  100  f. ;   as  Indra,  104, 

136. 
Visväcl,  an  Apsaras,  159  f.,  163,  187. 
Visvajit,  a  fire,  100  f. ;  an  Asura,  52. 
Visvakarman,   All-maker,  81  f. ;    son  of 
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Prabhäsa,  170 ;  nophew  of  Brhaspati, 
181 ;  carpenter  of  the  gods,  201  f. ; 
makes  idols,  73;  and  divine  cars  and 
weapons,  81,  142  f.,  201 ;  and  halls 
of  gods,  etc.,  113,  118;  and  Lanka, 
201;  and  Tilottamä,  162,  194;  and 
discus,  206;  and  home  of  demons» 
22,  öO,  194;  father  of  Nala,  62;  form 
of  Brahman,  189 ;  compared  with 
Tvastr,  81;  as  Siva,  223. 

Visvakrt,  perhaps  an  All  -  god,  174 ;  as 
Brahman,  194. 

Visvämitra,  son  of  Gädhi's  wife,  5,  183; 
seductionof,  164;  strife  with  Vasistha, 
17,  182  f. ;  one  of  Kubera's  Seven 
Seers,  177 ;  father  of  sages,  182  f. , 
188 ;  wife  of,  63 ;  curses  of,  143,  183; 
cited,  106;  details  of  life  and  acts, 
182  f. ;  relation  to  Skanda,  229. 

Visvapati,  a  fire,  101. 

Visvaruci,  a  Gandharva,  153. 

Visvarüpa,  Trisiras,  see  Tvastr  and 
Trisiras;  a  Rudra,  173. 

Visvävasu,  chief  of  Gandharvas,  152, 
154  f.,  160,  163;  also  as  Marut,  Vasu, 
All-god,  and  Sädhya,  170,  174,  175; 
a  philosopher,  188. 

Visväyu,  an  All-god  (?),  174. 

Visve  Devas,  All-gods,  34,  173 ;  origin  of, 
199;  as  Pitr-gods,  66,  174;  feared 
and  worshipped,  55, 123;  differentiated 
from  Pitrs,  173;  include  Agni,  104, 
and  a  Gandharva,  153;  offering  to, 
names,  and  general  description  of, 
173  f. 

VItahavya,  Haihaya,  defeated  by  Pratar- 
dana,  138;  changes  caste,  father  of 
Grtsamada,  179;  provided  with  a  son, 
183. 

Vitapä,  see  Alakä. 

Yitastä,  river,  5,  121. 

Vlti,  a  fire,  102. 

Vittadä,  a  Mother,  145. 

Vittapati  and  Vittesa,  Kubera,  145. 

Vivasvat,  god,  55,  and  demon,  52;  as 
the  sun,  84;  father  of  Aävins,  85; 
Manu  and  Bhäskara  Vivasvat,  88;  a 
Vasu,  170;  an  All-god,  174;  a  Prajä- 
pati,  200.    See  Sun. 

Vivindhya,  an  Asura,  51. 

Voice,  bodiless  (divine),  67.     See  Väc. 

Volcano,  as  demon,  49;  deified,  204. 

Vrätyas,  231,  note. 


Vrjinivat,  ancestor  of  Krsna,  214. 

Vrksakä,  dryad,  see  Tree. 

Vrndävana,  Brindaban,  7. 

Vrsa,  a  Sädhya,  175. 

Vrsabha,  bull  demon.  killed  by  Krsna,  216. 

Vrsadarbha,  see  Brhadgarbha;  Vrsädar- 

"bhi,  Saibya,  182. 
Vrsäkapi,    ape,   15 ;    as  Agni,  104  f. ;    a 
'  Rudra,  173;  sun -form  of  Visnu  and 
Siva,  204. 
Vrsan,  an  Asura,  52. 
Vrsaparvan,  Asuraräj,  51,  180;  Dänava, 

"l99. 
Vrtra,  demon,  23 ;  origin  of,  48,  53,  199 
*  Manimat-Vrtra,  38 ;  and  demons,  46 
slain  by  Indra,   122,  125,  127,  129  f. 
gods'  contract  with,  131  f.  See  Indra. 
Vudvudä,  see  Budbudä. 
Vultures,  of  hell,  110. 
Vyäsa,   161,   163,  177,  185;    advised  by 
Brahman,  194;    as  Visnu,   207,    216. 
218. 
Vyomäri,  an  All-god  (?),  174. 

Water,  3  f.;  from  fire,  103;  crossing,  32; 
offering  of,  32,  56,  68;  polluted,  44; 
as  deity,  witness,  55,  66,  102 ;  moon 
rules,  90 ;  wit  and  water,  117 ;  Varuna 
as  lord  of,  117  f. ;  receives  sin,  130 ; 
in  hell,  109;  spirits  of,  145,  159, 
note ;  as  sweat  of  Visnu,  207 ;  Brahman 
born  in,  189;  form' of  Siva,  222.  See 
Äpa,  Apämgarbha,  Hell,  Ocean, 
Varuna. 

Weapons,  worshipped,  54. 

Wedding,  see  Marriage. 

Week,  origin  of,  70,  91. 

White  Island,  64,  94 ;  in  Räm.,  188.  See 
Mountain. 

Wind,  see  Maruts,  Pränas,  Väyu. 

Witnesses,  gods  as,  114.  See  Agni,  Dyaus, 
Sun,  Moon,  Wind,  Earth,  Water,  etc. 

Wolf-faced  goddess,  Durgä,  see  Koka- 
mukhä. 

Women,  evil,  44,  Mäyä,  49  f. ;  assume 
sin,  130,  132 ;  make  offerings,  69 ;  of 
Uttara  Kurus,  186. 

Wonder-cow,  see  Kämadhuk,  NandinI; 
development  of  idea,  152,  note. 

Wonder-tree,  see  Trees. 

Worlds,  see  Lokas. 

Worship,  kinds  of,  68;  püjä,  65,  71;  of 
weapons,  54.  See  under  names  of  gods. 


Index. 


273 


Wrath,  see  Krodha. 

Wrong,  see  Adharma  and  Sin. 

Yadu,  hero,  187,  214 
Yajiia,  see  Sacrifice. 

Yajnaväha,  officer  of  Skanda,  230. 

Yäjiiavalkya,  descendant  of  Viävämitra, 
183  (ref .  is  13,  4,  52  f.) ;  philosopher, 
188;  law-book  of,  later  than  epic, 
207,  note;  follower  of,  218. 

Yajurvedins,  of  epic,  172. 

Yajus-formulas,  bestowed  by  Sürya,  83. 

Yaksas,  10;  etymology  of,  41;  description 
of,  30,  34,  36,  38,  148  f. ;  steal  jewels, 
26;  with  Nägas,  28;  brothers  of 
Räksasas,  41;  with  Kubera,  57,  61, 
142 ;  live  in  trees,  72 ;  calf  of,  is  Siva, 
148 ;  created  by  Siva,  187 ;  Guhyaka- 
Yaksas,  144;  Yaksini,  43,  148;  food 
of,  offerings  to,  31,  56,  68  f. ;  -grahas, 
229. 

Yama,  Vaivasvata,  8,  85  f.,  107  f.;  lord 
of  Pitrs  in  South,  32  f.,  56,  113;  in 
North,  150;  andofPretas  29  f.,  115; 
rod,  noose  of,  109,  111  f.;  tongue  as 
arrow,  112;  gift  of,  230;  appearance 
of,  113;  wealth  and  control  of,  56  f., 
146 ;  home  and  world  of,  60  f. ;  family 
of,  63,  114  f.;  in  kings,  as  witness 
and  judge,  64  f.,  110;  as  cook,  114; 
may  and  does  restore  life,  67/  110, 
113  f. ;  his  functions  taken  by  Visnu, 
114;  identified  with  other  gods,  91, 
107,  112,  116,  149;  priests  of,  116; 
as  Lokapäla,  149  f. ;  mäyä,  messenger 
servants  of.  108,  110,  113;  verses  of, 
112,  116;  with  Rävana  and  Manu, 
111, 116;  and  Varuna,  119;  and  Indra, 
139 ;  Yamaratha  vow,  115 ;  Yamaäatru 
and  other  Räksasas  with  Yama-names, 
115,  230;  Yami,  107. 

Yamala  and  Arjuna,  magic  trees,  144,  217. 

Yämas,  spirits,  34,  115. 

Yami,  see  Yama;  Yämi,  an  Apsaras,  160. 

Yamunä,    river,   5  f.,    51;    birth  of,  85, 


107 ;  injured  by  her  son,  121 ;  abode 
of  nymphs,  160;  of  Yayäti,  187. 
Yasas,  Grace,  son  of  Love,  165. 
Yati,  son  of  Nahusa,  53 ;  Yati  ßsis,  186. 
Yätudhänas,  evil  spirits,  44 ;  rob  funeral 
feasts,  32;  illusive,  41;  general  descrip- 
tion, 38  f. ;    with   other  spirits,   148 ; 
male,  created  by  Visvämitra,  183,  and 
female  by  Vrsädarbhi,  182;    born  of 
Yadu,  187. 

Yavakrita,  Rsi,  sets  sun's  southern  limit, 
86,  188;  one  of  Indra's  seers,  138, 
177;  tales  of,  137,  184. 

Yavanas,  Greeks  (of  Bactria),  live  in  the 
West,  118. 

Yawn,  as  spiritual  power,  origin  of,  131. 

Yayäti,  descendant  of  Soma,  91 ;  marries 
daughter  of  Usanas,  51  f.,  67;  cursed 
by  Usanas,  180;  father  of  Yadu, 
Puru,  etc.,  187;  grandfather  of  Sibi, 
104;  urged  to  fall,  150;  loved  by 
Visväci,  163 ;  story  of,  187 ;  as  general 
ancestor,  198. 

Year,  as  wheel  and  calf,  created  by 
Asvins,  168;  form  of  Prajäpati,  195. 

Yoga,  a  Rsi,  with  Sämkhya,  177 ;  Yoga- 
power, of  gods,  62,  130;  of  Skanda, 
228;  of  Kasyapa,  79;  overcomes 
Käma,  165 ;  of  saints,  202 ;  eightfold, 
223. 

Yogabhütaganas,  174. 

Yogendra.  a  Vasu,  170. 

Yogins,  path  of,  35;  can  drink  ocean, 
185;  Siva  as  type  of,  223. 

Yonidvära,  86. 

Yudhisthira,  origin  of,  62,  115;  Dhar- 
maräja,  144;  151;  time  of  birth,  168. 

Yugandhara,  sinful  locality,  209. 

Yugapa,  a  Gandharva,  153. 

Yugas,  ages,  Brahman's  sleep  measured 
by,  194,  196;  Krsna  represents  four 
Yugas,  217.  See  Dväpara,  Kali,  Krta, 
Tretä. 

Yuvanäsva,  father  of  the  river  Kaveri, 
4;  and  of  Mämdhätr,  139. 
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Additions  and  Corrections. 


P.  5,  1.  3  for  wife  read  sister.  —   P.  7,  1.  17  for  Vrksikä  read  Vrksakä. 

—  P.  10,  1.  22  for  Sandili  read  Sändill.  —  P.  33,  1.  28  for  Sudhävatas  read 
Sudhävantas.  —  P.  56,  1.  6  from  below  for  Dhanvantari  read  Dhanvantara  (sie). 

—  P.  64,  1.  19  for  emplasised  read  emphasised.  —  P.  64,  note,  last  line,  for 
devatvam  read  devas  tvam.  —  P.  66,  1.  2  from  below  for  a  witness  of  the 
world"  read  „witness  of  the  world".  —  P.  85,  1.  17  from  below  add  In  3,  281, 
7,  the  mouse-destroying  hawk  that  becomes  a  golden  bird  in  the  sky  resembles 
Apollo  and  his  rat.  —  P.  92,   middle,   add  With  this  Candravrata  cf.  BS.  Ch.  CV. 

—  P.  92,  1.  2  from  below  for  father  read  „father".  —  P.  100,  1.  11  for  Drsta- 
dyumna  read  Dhrstadyumna.  —  P.  100,  1.  30  for  Subhä  read  Subhä.  —  P.  104, 
1.  41  und  44  for  Drstadyumna  read  Dhrstadyumna.  —  P.  106,  1.  7  delete  no.  — 
P.  107,  1.  10  from  below  for  §  32  read  §  37.  —  P.  111,  1.  3  for  Vama's  read 
Yama's.  —  P.  114, 1.  9  for  Dhamaräja  read  Dharmaräja.  —  P.  121, 1.  3  for  Rohini 
read  Rohini.  —  P.  125, 1.  1  for  slew  read  defeated.  —  P.  127,  1.  4  a  d  d  H  8925.  — 
P.  128,  1.  13 from  below  for  six  read  (six). —  P.  132,  last  line,  for  son  of  Vairocana 
read  son  of  Virocana.  —  P.  134,  1.  5  for  8  f.  read  8  b.  —  P.  135,  last  line,  after 
references  to  H,  add  by  Madhu  and  Hiranyäksa.  —  P.  145,  1.  32  for  on  Yaksas 
read  or  Yaksas.  —  P.  147,  last  line,  add  Revanta  as  chief  Guhyaka  is  not  epic. 

—  P.  153,  1.  23  from  below  for  Brhatvan  read  Brhaddhan.  —  P.  156,  1.  7  from 
below  for  Urmilä  read  Urmilä.  —  P.  157,  1.  14  from  below  for  fonnds  read 
founds.  —  P.  160,  in  the  list  of  Apsarasas,  after  Anükä  add  (H).  — ibid.  for 
Varananä  read  Varänanä.  —  P.  172,  1.  5  for  „like  immortals  read  „like 
immortals".  —  P.  174,  1.  15  from  below  for  Cäksusa  read  Cäksusa.  —  P.  177, 
1.  14  for  seven  some,  in  read  seven,  some  in.  —  ibid.  1.  22  for  R  59  read 
R  7,  59.  —  P.  180,  1.  7  add  C,  Sataparvä,  B  and  S,  -parvan.  —  P.  183,  1.  13  from 
below  for  18  read  4  and  for  his  read  this.  —  P.  199,  1.  10  for  Danäyu 
read  Danäyus.  —  ibid.  1.  33  for  Nanda  read  Nandä.  —  P.  200,  1.  7  for  Arunä 
read  Aruna.  —  ibid.  1.  16  for  Irävati  read  Irävati.  —  P.  203,  note  2,  1.  7  for 
§  153  read  §  154.  —  P.  211,  1.  23  add  On  the  antiquity  of  the  Dwarf-Avatar,  cf. 
Macdonell,  JRAS.,  1895,    p.  168  f.   Charpentier  explains  £ipivista  as  hairy  dwarf. 

—  P.  213,  1.  5  from  below  for  3,  88  read  3,  188.  —  P.  216,  1.27  add  Rädhä  is 
unknown  to  the  epic.  —  P.  222,  end  of  1.  29  delete  1  f . 
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